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AMAA STATOR | 
aged de AH As FA: d 


Caksurunmilitam yena tasmai srigurave namah V 


I offer my respectful obeisances unto my spiritual master, 
who has opened my eyes, which were blinded by the darkness 
of ignorance, with the torchlight of knowledge. 





Dedicated 
To 
THE GURU 
And 
ALL SEEKERS OF ‘SELF’ 


Prof A Satyanarayana Sastryji 


Born in an orthodox family which believed in religious 
practices, Prof A Satyanarayana Sastryji (1925- 2004) 
was a professor of Chemistry at Vijaya College, 
Bangalore. He took up early retirement to persue his 
study of Upanisad-s and other related scriptures. 


He was a prolific speaker on Upanisad-s, Yoga-Vasistha 
and Bhagavadgita. He enchanted thousands of listeners 
with his scientific exposition. He provided vision to top 
scientists, doctors and engineers and transformed their 
lives towards inner search and a search within. 


He was one of the founder pioneers of Vivekananda 
Yoga Anusandhana Samsthana (VYASA) which grew 
with his inspiration into an internationally renowned 
research foundation and a unique Yoga University 
(S-VYASA). He wasactively associated with its academic 
activity and participated in number of international 
seminars and conferences on Yoga - Spirituality and 
Consciousness Studies. 


S-VY ASA has dedicated Jnana Yoga Pitam in his memory 
and honour which is chaired by Puja Swami Dayananda 
Saraswathiji. Yoga Bharati has constituted a yearly 
“Sastryji Memorial Lecture”. 
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PUBLISHER’S NOTE 


Prof Satyanarayana Sastryji - having seen him, lived with 
him, interacted with him and more than everything, being 
guided by him and his voice which always lingers in my ears 
even today, this book is very dear to my heart! 


His unique approach of trying to understand the most ancient, 
yet most relevant wisdom for all times - the wisdom of Upanisad, 
the concept of Dharma, etc from the present day logical and 
scientific methodology, has made young minds to think about 
our culture and spirituality. I have seen several youngsters 
who used to flock around him with unending number of 
questions which he would answer patiently with great joy. 
Many times I have heard him saying that our spiritual ideas 
are safe in the hands of these future generation. 


The way he handled Vedantic discussions like Sukha dukha 
pariksà lifted the whole approach to new heights. He taught 
us not to look at what gives us happiness but to investigate 
what is the nature of happiness! General approach of spiritual 
people is to put down the experience of happiness but the 
way this question unravels the reality makes one to feel how 
understanding of happiness takes us to spiritual enquiry. 


Another important aspect he brought out to the mankind, 
which was there for thousands of years in our Upanisad 
literature but not very profoundly discussed, is the discussion 
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on five sheath personality model - Panca kosa viveka or panca 
kosa prakriya. Thanks to Sastryji, today this concept has 
become the central theme in the field of yoga, its applications 
and psychology. Unique were his teachings on the concepts of 
subhakarma, upasana and dharma. 


Not only that Sastryji had been the inspiring force behind 
Vivekananda Yoga Anusandhana Samsthana (VYASA) 
movement, he had motivated hundreds in the path of 
spiritual enquiry through his lectures and discussions. It is 
not an exaggeration to say that Sastryji was one of the most 
influential spiritual masters of his times who could create an 
impact upon scientific brains like Prof ECG Sudarshan, Dr 
Amit Goswami and Dr Ann DeBaldo. 


Dr Nagendra and Dr Nagarathna adopted his teachings as the 
wisdom base for the research contributions of VYASA. I need 
not say that my teachings and work of Yoga Bharati are as 
well influenced by Sastryji — the great master! 


Being such an influential master, it was a long cherished 
dream of hundreds that a book containing all his unique 
contributions should be published. In fact Sastryji himself 
had opined that during his life time which couldn’t be 
realized even after a decade since he left his body. Though 
many attempted to venture it, the chosen one was Sri G S 
Radhakrsnan. 


Though many wereinnumbers who lived with Sri Ramakrishna 
and were blessed to listen to him for years, Sri Mahendranath 
Gupta who had come under his influence just only during 
the last four years of his life was destined to be the recorder 
of the "Gospel of Sri Ramakrishna". Though we all had the 
privilege of listening, learning and living with Sastryji, Sri 
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Radhakrsnan who had listened to him just a few times has 
been blessed to do the great work. It is told, “Many are called, 
a few are chosen”, Sri Radhakrsnan is one such! 


Many books are written by so called, self-announced siddhas 
but according to me books written by sincere sadhakas with 
experience are rare and they are important in our lives to 
guide us. One such book that influenced me earlier is that of 
the biography of Mahatma Gandhi - “My experiments with 
truth” and the second one is this book “Let Go”. In “Let Go” 
you can find the entire wisdom base as brought out by Prof 
Sastryji. 


Thanks to the dedicated effort of Sri Garani S. Radhakrsnan, 
Prof Nagabushana and Sri Rangarajan and their team, the long 
cherished dream of students of Prof Sastryji has manifested in 
the form of this book which has a very different flavour in the 
field of Vedanta. They have done years of tapasya in listening 
to the tapes, transcribing, editing, and proof reading. What 
we all could not do in bringing out Sastryji’s words in the 
form of a book, Sri Radhakrsnan and his team has achieved. I 
personally and on behalf of VYASA-Yoga Bharati movement 
and Sastryji’s family we are indebted to them. I congratulate Sri 
Radhakrsnan in choosing the apt title as well for the book. 


This year happens to be the 90" year of Sastryji’s birth and 
the tenth year of his mahasamadhi. It’s apt to bring out this 
book in this year of such significance. 


Yoga Bharati was started in USA almost twelve years 
back to disseminate Yoga-Spirituality and Yoga-Health as 
scientifically validated and structured by VYASA. Being the 
Chairman of Yoga Bharati and the Director (Spirituality) of 
VYASA International, I and my team have been trying the best 
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to spread the teachings of our ancient wisdom as brought forth 
by Swami Vivekananda, particularly the ‘Sastryji way’. To 
extend our work for the benefit of people at Bangalore, the 
Bangalore chapter of Yoga Bharati was started in May 2013. 
We are overwhelmed to publish this ‘magnum opus’ on the 
occasion of the first anniversary of Yoga Bharati, Bangalore 
as an offering to our master- prof Sastryji. 


Dr H R Nagendra, Chancellor of Swami Vivekananda Yoga 
Anusandhana Samsthana (S-VYASA) has been a motivating 
force behind the project. Our special thanks to him. 


I thank Dr K Subrahmanyam and Prof Ramachandra G 
Bhat, Smt Shakuntalamma Sastry and family members of 
Sastryji, Dr R Nagarathna, all trustees of Yoga Bharati and 
all sincere students of Prof Sastryji for making it happen. Dr 
Lata Hemchand and Dr Ann DeBaldo have written wonderful 
forewords for the book for which I extend my gratitude to 
them. 


Justice MN Venkatachaliah readily accepted our invitation to 
release the book and we sincerely thank him for that. 


May the book “Let Go” give spiritual clarity and let go 
attitude to more and more sincere aspirants and help them 
discover everlasting happiness is our heartfelt prayer. 


Love, 24 May 2014 
N V Raghuram Akshaya Tritiya 
Chairman, Yoga Bharati 

Director (Spirituality), 

VYASA International 
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BOOK INTRODUCTION 


“Let Go - Discover Lasting Happiness” is a brilliant collection 
of Prof. A Santanarayana Sastry’s lectures, based upon his 
extensive study of and meditation upon ancient texts, the 
Upanisads in particular. It is highly recommended not only to 
serious scholars of Vedanta but also to students and others who 
come to this wisdom with little background or preparation. I 
was one such student. When I first met Sastryji I found the 
sound of the Sanskrit words and slokas he pronounced to 
be beautifully musical and only later, through his elegantly 
simple explanations, began to appreciate their many deeper 
meanings. It was the beauty that initially attracted me to him 
and to his teaching. Indeed, when I peruse this text now I can 
almost hear his lilting voice bringing many seemingly difficult 
concepts to life in a practical way, understandable even to 
those unprepared by years of study. 


For example, I shall never forget the first time Sastryji 
illuminated the problem of Sukha and Duhkha (Sukha- Duhkha 
Pariksa), by talking about "Coffee Sukha.” The first cup of the 
sweet milky coffee brings forth a blissful state of happiness, the 
second cup less so, until by the third or fourth cup what was at 
first seemingly bliss-inducing has turned to "Coffee Duhkha,” 
the point being that blissful happiness is not to be found 
in external content of experience, but resides within and is 
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simply revealed. At the same time, his practical simplicity that 
helped to open my heart does not detract from his considerable 
scholarly acumen as revealed throughout this text. Sastryji’s 
depth of knowledge and penetrating understanding of the 
ancient texts handed down from time immemorial remains 
available to scholars and those more academically inclined. 


As a scientist myself, I fully appreciate Sastryji’s penetrating 
experimentation, never settling for an easy answer but 
continually probing for deeper understanding of the principles 
lying hidden in the texts. His scientific investigation and 
orientation to questioning was tireless and nothing was 
accepted without intense personal experience. I recall asking 
simple questions only to be met with a deeper and more 
difficult question instead of a pat answer. And through the 
scientific method I found that the truths that emerged could 
be embraced and integrated as my own. Thus, the orientation 
of the work you will read here is the practical perspective of 
the sadhaka, the practitioner and spiritual seeker. 


In brief, this collection of Sastryji’s wisdom is to be highly 
recommended reading for the serious spiritual seeker and 
the scholar alike, to the young as well as the old, to anyone 
who lives in this modern materialistic world of “fastness and 
focussing” and who suffers in the face of “negative forces” 
- in fact, to everyone. As he so beautifully and fearlessly 
illuminates, there is a “permanent remedy” to suffering and a 
path to happiness, revealed within ancient wisdom, which can 
be penetrated by scientific inquiry. As Sastryji said repeatedly, 
“Tf one wants real liberation from duhkha, one should examine 
oneself and find out one’s true nature.” 
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It was Sastryji’s wish that the “Message of the Upanisad-s” 
would be spread far and wide, illuminating the path for the 
many who suffer to follow, and this collection of his lectures 
will go a long way towards bringing that wish to fulfillment. 
That it has fallen into your hands is a blessing...so Let Go! 


With gratitude to my beloved teacher, 


Ann C. DeBaldo, Ph.D. 
Professor Emeritus 
University of South Florida 
Tampa, Florida USA 


PREFACE 


As the formula E= MC’ by Einstein condensed the essence 
of mass-energy equivalence - the basic fabric of physical 
world, “Let Go", the formula of Prof ASN Sastryji brought 
out the essential feature of freedom as the characteristic of 
Consciousness. As proclaimed by Swami Vivekananda, “Man 
is the maker of his own Destiny” freedom in human beings 
and all living systems features this formula of “Let Go”. We 
all have freedom to different extents and non-living physical 
objects have the least of freedom. In our original state (Pure 
Consciousness), we have infinite freedom which goes on 
reducing as we constrict ourselves through Anandamaya, 
Vijfianamaya, Manomaya, Pranamaya to Annamaya layers of 
Consciousness. With reduction in freedom, human beings act 
akin to animals and robots. 


The essence of all Sadhana contained in “Let Go” is Yoga for 
elevating us from animal instinctive level to normal, great, 
super, Divine human beings culminating in Moksa - the abode 
of infinite freedom. We all have freedom to different extents 
and Yoga is to use this freedom to increase the freedom towards 
Moksa. FRARAATCATA amana uddharedatmanatmanari 
Natmanamavasadayet- Develop yourself by your own freedom 
and don’t allow yourself to deteriote (and suffer from miseries, 
tensions, stresses and diseases) - is the injunction given by 
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Bhagavan Sri Krsna in Srimadbhagavadgita resounded in “Let 
Go”. That right direction is to “Duhkha Nivrttih" & “Sukha 
Praptih” - the fond topic of Sastryji and the most needed 
knowledge base needed by all human beings in this high 
tech era. The special contribution of Sastryji is to unravel the 
structure of Sukha and Duhkha through his emphatic talks on 
Sukha-Duhkha Pariksa—‘Analysis of Happiness and Misery’. 
Uncontrolled speed is Duliklha and mind control featured by 
‘Slowness’ and ‘Silence’ is Happiness. “Silence is Bliss” is 
the conclusion of ‘Happiness Analysis’ and there are no 
types and varieties of happiness but differences are only 
in quantity of happiness. Greater the control, greater the 
capacity of mind to slow down and remain in silence, 
greater will be the Bliss. 


As space and time form the key dimensions of the 
physical world, mind also has the speed component 
representing ‘time’ dimension on one hand and focus - 
defocus aspect featuring constriction and expansion as the 
‘space’ dimension on the other hand. Vistarathà- Expansion 
is the watch word which he used again and again for 
growth towards our original state. And the tool is "Let Go". 
Let go all thoughts in the mind and go to "SILENCE" is 
the meditation he summarized. 


Yet another original contribution of Sastryji to the field of 
Yoga as also Spirituality is levels of Freedom and Bliss. More 
& more happiness by slower & slower mind - Sanaih Sanaili 
Uparamet Buddhyadhrtigrhitaya using the freedom present in 
our intellect and will power for continuous growth. Reducing 
misery is increasing happiness, he added. Quoting from 
Anandamimamsa - Srotriyasyaca-Akamahatasya repeated again 
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and again after reaching each level of consciousness, he used 
to stay that softer the mind greater the happiness, lesser the 
misery. 


As we go to advance levels of Sadhana, he believed in 
“Samyama” - Trayamekatra Sariamah of Patafijali - the triplets 
of focus - defocus and expand, leading to super natural 
powers or siddhi-s. He distinguished between Yogasiddhi 
and Jfianasiddhi achieved by “focused Tapas” or "defocused 
meditation”. The first one is limited which may lead to 
the second which can move towards unlimited freedom 
Pranamaya to Anandamaya-kosa from Manusyaloka to Brahmaloka. 
Answering a question which I always asked him, "Do you 
think that siddhi-s are a must in yoga path and spiritual 
growth?" he answered, “Crossing the layers with associated 
siddhi-s is a must in Sadhana. It is the process of purification of 
all the Sariskara-s and Vasana-s in the mind to reach its purest 
state of MOKSA. However, the Sadhaka tends to keep them 
as guarded secrets. Only those as Krsna and others born to 
establish Dharma and destroy Adharma may manifest and use 
all such powers. If others use them in the service of humanity 
with no selfish motives there is nothing wrong. But it is left 
to the individual to manifest & use or not. The danger is the 
probable manifest of ego without our own knowledge. The 
power of sense pleasures and slavery of the mind to the six 
enemies of man, Kamah(lust), Krodhah(anger), Lobhah(greed), 
Mohah(temptation), Madah(pride) and Matsaryam(jealousy) 
are very large and often unsurpassable. 


He believed in Yoga Vasistha giving a model of creation, 
Prasava and the tool of growth Pratiprasava by mind. Mind 
in its purest original state is Moksa and is matter in the grossest 
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manifest- he clarified in many of his talks. 


This book “Let Go” will be an eye opener to the intelligentsia 
all over the world towards wisdom base of Upanisad-s, the 
base of Yoga & spiritual lore. Congrats to the editor Sri 
Radhakrishnan and the team of NV Raghuram for bringing 
out this invaluable book documenting the teachings of Prof 
ASN Sastryji. 


With regards, 

Dr. H R Nagendra May 2, 2014 
Chancellor, S-VYASA Yoga University Prashanti Kutiram 
President, VYASA Int. 
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FOREWORD 


I write this foreword with a sense of humility and gratitude 
to Sastryji, my Guru (teacher). He is the inspiration and spirit 
of this book which contains his message on wisdom from the 
Upanisad-s. 


There exists a myriad of commentaries, interpretation and 
treatises written on Upanisad-s. The reader may wonder as to 
the significance of one more such exposition. The uniqueness 
of this book lies in the scientific approach to concepts like 
happiness and sorrow (Sukha & Duhkha), demystifying the 
concept of enlightenment and liberation (Mukti) as espoused in 
Vedanta. Sastryji through his intense research into Upanisad-s 
and Yoga-Vasistha found answers for the universal quest 
of reducing misery and enhancing lasting happiness. His 
objective was to bring forth this knowledge hidden in Vedanta 
to every spiritual seeker. Vedanta for him was an applied 
science which could help in realising the vagaries of our mind 
and bring it under conscious control. He truly believed that 
the psychologists of today had a lot to learn from our ancients. 
Having been in this field as a professional I fully validate his 
words. 


The present book is an effort to bring together Sastryji’s 
seminal contributions in understanding Vedanta. His lecture 
series recorded in 2002 have been painstakingly transcribed 


xxi 


and edited by Sri Garani S. Radhakrsnan, Prof. Nagabhushan, 
Gopal and Rangarajan. Some of the important themes which 
are contained in this book are the analysis of Sukha and Duhkha 
(happiness and sorrow) using a new methodology (Prakriya) 
which was entirely original on Shasrtryji’s part. The association 
between Bhoga Sukha (material happiness) and Brahma Sukha 
(eternal bliss), the quintessential meaning of Omkara (the 
syllable OM) and the concept of Dharma (righteousness) in 
Hindu thinking are rarely touched upon by other scholars. 


The discourse that has existed so far on these concepts has 
predominantly confined itself to scholarly expositions and 
debates with little emphasis on its application to the daily life 
of an individual. Sastryji on the other hand took the Sadhka’s 
(practitioner’s) perspective. He showed that the validity of 
this knowledge was established through experimenting and 
experiencing it oneself. For example, he showed that the 
quietened state of mind or “no-mind state (Amani-Bhava)" is 
the true state of happiness or joy. This “no-mind state" can be 
attained through Japa (repeated utterance of holy name of God), 
Meditation, Subhakarma (a pious activity) or by contemplation 
on one's true nature. 


Happiness or well being in psychological research has focused 
on two general perspectives: the hedonic approach which 
defines happiness in terms of sensory pleasures or attaining 
valued outcomes in varied realms. The second perspective 
is the Eudemonic view emphasizes on meaning of life and 
self realization. The two perspectives are often thought of as 
opposing viewpoints and there is no convergence between the 
two approaches. 
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Sastryji’s analysis of happiness bridges this gap through 
establishing the relationship between the hedonic (Bhoga 
Sukha) and the eudemonic (Brahma-Sukha). He explains how 
the content of happiness is basically reaching the ‘no-mind’ 
state in both the approaches, the difference lies in the fact that 
the Bhoga-Sukha is short lived and is dependent on external 
objects while Brahma-Sukha is an internal state independent of 
external agencies which the person can experience at will and 
hence, long lasting. This extraordinary message of making 
a notional shift from focusing on the agency (what brings 
happiness) to the content (the mental state during the happy 
experience) has not been conveyed by any other scholar of 
Vedanta thus far. 


His research on human suffering lead him to simplify the 
understanding of sorrow in two phases of the mind namely 
speed and intense focusing or ‘Coning’ as he called it. He 
clarified that all the disturbances of the mind are caused by 
its constant gyrations and fast vibration (spandana). He quotes 
from the Bhagavad-Gita to prove this point (chapter-5, verse- 
23), “man can be happy only when he is able to drop the 
speed arising out of desire, fear and anger”. Thus the common 
factor, present in all moments of distress, is speed, agitation 
and unruliness of forces inside. 


The second dimension of sorrow he summarized as intense 
focusing, where one reduces oneself to a single point or the 
mental posture acquires ‘coning phase’. When a person is 
experiencing a deep loss or constant worry, the mind acquires 
highest density and the person feels burdened. He loses his 
expansive and diffused state which is his true nature. 
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Such piercing clarity in the understanding of sorrow and 
happiness has not been achieved by any scholar before 
Sastryji. This vision can have great impact not only on the 
field of spirituality but on the mental health field where 
scientists are grappling with this eternal quest of reducing 
distress and promoting greater happiness. Hence, this book 
can be a resource for all those different fields of knowledge 
like philosophy, psychology and spirituality which delve into 
man’s quest for happiness. 


As a practitioner in the field of clinical Psychology, I have 
applied these principles with several of my clients who are 
receptive to such ideas and have found them to be highly 
effective. The suggestion of reducing speed and slowing down 
mental activity to reduce distress has had the maximum impact 
on clients suffering from anxiety and depression. One of the 
tormenting symptoms of these two conditions is an incessant, 
forceful rush of irrational and often negative thoughts. By 
creating awareness in them that pain and suffering is nothing 
but mental speed, the negative thoughts are made to lose 
their intensity due to slow down. Clients find great relief after 
practicing this method. 


A second category of clients who benefit using Sastryji’s 
suggestions are those suffering from obsessive compulsive 
disorder. Their obsessions are associated with certain religious 
beliefs and rituals which they follow to an extent that it starts 
harming them and affects the quality of their life. Exploring 
the true meaning of all these rituals as ‘Subhakarma’ (pious 
and neutral activities) and showing the aim of Subhakarmais to 
quieten the mind (Cittasuddhi), they are freed from the torture 
of guilt and fear of being punished by God. This results in a 
reduction in their symptoms. 
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These examples are only a few among many more such 
applications of intervening effectively to resolve mental health 
problems. Rather than following western models of therapy 
which is generally the norm among professionals, Sastryji’s 
wisdom and insights inspire us to be innovative and create 
an Indian model of Therapy. It would be culturally more 
appropriate and Indian clients would probably internalize it 
more easily. 


Omkara Upasana (meditation on OM) is extolled repeatedly 
in the Upanisads and prescribed as a superior path towards 
enlightenment. However, it was Sastryji who unraveled the 
hidden meaning about how the utterance of ‘Om’ represents 
the microcosm and the macrocosm of the universe. Further, 
he indicated that the Sadhaka could merge into deep silence 
through Omkara Upasana. 


The concept of enlightenment or self realization has been 
demystified by Sastryji using the calculus model which has an 
appeal to modern scientific mind. 


Finally, Sastryji’s brilliant exposition of Dharma in Hindu 
thinking is a jewel in the crown. He relates different episodes 
in Hindu mythology which seemingly appear inconsistent 
with ethical considerations but have a deeper meaning of 
achieving a calmer and quietened state of mind, thus, resulting 
in Sasvata Sukha (eternal happiness). He differentiates between 
concepts of Nyaya (justice) and Dharma. He propagates a new 
definition of Dharma based on his research as;’ an act done 
in the background of 'Cittasuddhi ‘(purity of mind) or for the 
expansion of Citta (mind) is Dharma’. 


Sastryji’s message contained in this book endeavors to 
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communicate deep spiritual wisdom from the Upanisads without 
the overload of academic discourse. It has been rendered in a 
scientific manner with an emphasis on the experiential and 
Sadhana (practical) perspective. It can quench the thirst for 
higher spiritual wisdom among readers from across different 
disciplines of knowledge and different continents. 


Dr. Lata Hemchand 

Professor of Psychology, 

Richmond Fellowship Post Graduate College, 
Bangalore. 
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EDITOR’S NOTE 


My association with this great teacher was for a very short 
period. I heard him directly six or seven times. But the impact 
of that listening was so great that it prompted me to listen 
many of his taped lectures several times. More than six 
hundred hours of taped talks covering various aspects have 
been put into an MP3 format for better storage at the request 
of Mr. Vinayak Joshi who had recorded them using his little 
recorder. I could feel the presence of Sastryji always during 
that period of my listening and recording. 


While I was reading the edited works of a great Mystic, a 
sudden inspiration came to me that I should also do some 
serious efforts to take up the task of bringing the audio 
version of the talks of Sastryji into a book form, the reason 
being Sastryji’s direct approach to the problem of happiness 
and sorrow (Sukha and Duhkha), should reach many aspiring 
practitioners in the path of Sadhana (spiritual practice). Sastryji 
himself was a very serious Sādhaka (spiritual practitioner) 
and was well known guide for many aspirants. His Monday 
lectures at Sankarakrpa, a mini lecture hall in South Bangalore 
was well attended and well received. 


While working on this book, I was informed that Sastryji 
himself had expressed his intent to get these ideas brought 
out in the form of a book to reach out to a larger readership. 
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His wish has now become a reality. 


These lectures were delivered by Sastryji in Detroit (USA) 
during the period 2001-2002 at the request of a group of 
psychiatrists, doctors of medicine and doctors of science who 
were all in to the study of Vedanta (end portion of Vedas) and 
were longing for a deeper understanding of the siddhanta 
(theory) and sadhana (practice). 


It was most appropriate that he took up the title of the lecture 
series as ‘Message of Upanisads” as he had done a deeper 
research into the aspects of lasting happiness which has been 
dealt widely in the Upanisads. These messages formed the 
nuggets to be condensed into a scientific model. He described 
his own model as “Calculus Model” which took him a long 
time to develop after an in depth study into Upanisads, 
Sankarabhasya (Commentary by Adi Sankaracarya) and Yoga- 
Vasistha. 


Sastryji always preferred an interactive session and wanted 
more searching questions from his listeners and even 
encouraged them to throw any type of question however 
trivial it might look. He always used to stress that Vedanta 
(nectar of spiritual wisdom contained in Vedas) should be 
introduced at a very early age of fifteen or sixteen, as that was 
the right age to sow the seeds of culture in young minds. He 
always recommended everyone to develop a scientific temper 
of questioning any hypothesis till a satisfactory answer came 
forth and not to study Vedantic texts in a goody goody way. 


For the sake of a better understanding of the various aspects 
of the message of the great master, the book is divided into 
three major parts individually named as Siddhanta (theory), 
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Sadhana (practice) and Lectures on Mandükya Upanisad. These 
are only broad sub divisions. The concept of Omkara Upasana 
(Meditation on OM) for deeper levels of spiritual advancement 
is the highlight of these lectures. A Few Gems from Gaudapada 
Karika (Work by Gaudapada - is one of the shortest but most 
profound commentary in verse form on the Mandükya 
Upanisad) which Sastryji always used to quote and asked his 
ardent Sadhakas (practitioners) to do Manana (to ruminate) 
on them have been added for the benefit of the reader. The 
concept of Dharma (righteousness) as propounded by our Rsis 
(sages) and misquoted by many, have been very scientifically 
analysed and this can be used as a tool of Sadhana. 


The Sanskrit Slokas (verses) often quoted by Sastryji have been 
given in Devanagari script along with references to their texts 
for the benefit of reader. The transliteration of the Slokas has 
been put in bold font instead of the usual italics type for a 
clear reading. 


If the reader is benefited from these talks, I feel the effort 
and pain was worth the trouble. I hope that the reading will 
provide inner peace and tranquility. 


Suggestions are welcome for a better presentation of future 
editions. 


G.S. Radhakrsnan 


Bangalore. India 
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Why read this book? 


In what way this book is special in content and quality is a 
natural question that arises in the mind of any reader. Hence 
it is the responsibility of the editor to highlight the salient 
features of this book. 


Sastryji, with a strong scientific temper, began to question the 
orthodoxy in respect of certain Vedantic truths cherished by 
traditional scholars. This led him to do intense research in 
Upanisad-s and Yoga-Vasistha 


in order to find practical solutions to the problems encountered 
by the modern mind. 


Some of his important findings which form the theme of this 
book are listed here: 











Analysis of Mind: All modifications of the mind 
are nothing but mere Spandana (pulsation). Human 
suffering can be reduced to only two aspects of mind- 
speed and focusing. 

















Happiness: Mystery regarding happiness is removed 
by identifying and equating the quietened state of 
mind itself as happiness glorified in the Upanisads. 








Sukha-Duhkha Pariksá (Analysis of happiness and 
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suffering): A Prakriya is a methodology which guides 
a person to understand and arrive at the true nature 
of the Self or Atman. There are traditional Prakriyas 
(methodology used in Upanisad-s) like Avastha-Traya- 
Pariksa (examination of three states of existance), 
Pafica-Kosa-Viveka (knowledge of five sheaths of 
existance), Sthüla-Süksma-Viveka (knowledge of gross 
and subtle principle) etc. Sastryji devised the Prakriya 
called Sukha-Duhkha Pariksa (analysis of happiness 
and suffering) by which one can understand his true 
‘SELF’. 


Bhoga-Sukha — Brahma Sukha (material happiness - 
eternal happiness): Quoting from Sankarabhasya 
and Brhadaranyaka Upanisad, the role played by 
Bhoga (enjoyment through the senses) in the 
experience of happiness is explained. It is shown 
that CONTENTWISE Bhoga-Sukha is essentially the 
same as Brahma Sukha. Seeking magnified version 
of this happiness or Ananda, sans the agencies, is 
Brahmabhayasa. 





Energy shift mechanism: This explains why and how 
one experiences joy or happiness when sense organs 
come in contact with sense objects. 





Omkara Upāsana (meditation on Omkara): Perhaps, 
Sastryji is the only one who has taken the logical 
explanation of Omkara given by Adi Sankara in his 





commentary on Mandükya Upanisad. He shows how 
this Upasana can lead a Sadhaka (practitioner) to slip 
into deep silence. 
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Subhakarma (pious activity): Sastryji classifies all 
mundane, mechanical, neutral, non exciting activities 
like sweeping the floor, washing dishes etc as 
Subhakarma and explains how these activities can help 
in attaining purification of mind. 


Freedom element: He identifies that freedom is a 





unique and special quality of a human mind and 
this facility can be used to overcome the feeling of 
helplessness and bondage. 


Boredom forces: Identifies boredom as Anddyavdya 





(beginningless ignorance). By using the energy shift 
mechanism it is shown how boredom is generated 
and how it can be overcome. 


Concept of Brahman: Demystifies the concept of 





Brahman and concept of enlightenment. The modern 
scientific mind cannot appreciate the traditional model 
of creation according to which the universe has come 
into being by an utterly non doing principle called 
Brahman. An attempt has been made by this scholar 
in overcoming this hurdle by using Calculus model. 
This needs careful consideration by modern scientists. 
According to Sastryji, enlightenment cannot happen 
overnight as it is a gradual process. 


Siddhanta and Sadhana: It is shown that Vedantic truths 
need not remain as traditional jargons. Most of them 





can be applied as a means of Sadhana to reach the 
goal. 
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Quoting examples from day to day problems faced by men and 
women in their daily life, he goes on to show how everyone can 
lead a happy life if one were to understand how and why of 
the rules laid down by our ancestors for living one’s complete 
life. Drawing many quotes from Upanisad-s, Yoga-Vasistha and 
Bhagavad-Gita, he has shown that by Sadhana one can attain 
bliss in this very life itself. 
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SIDDHANTA 
THEORY 


CHAPTER - 1 


INTRODUCTION 


Good evening and welcome to all of you to the lecture series on Message 
of Upanisad-s. I am Mahalakshmi, a relative of Prof. Sastryji's daughter 
Aruna, whom all of you know well. It is our good fortune that Sastryji 
is here in Detroit and we will have the opportunity to listen to the 
practical aspects of Sadhana (practice) which will be very useful to some 
senior Sadhaka-s (practitioners) here. I have the pleasure of telling you 
that I had the privilege of attending the lectures delivered by him, a few 
years ago when he was here in Detroit. Those lectures sorted out a lot of 
confusion and beliefs in what we were doing and practicing. We really 
made a lot of progress in our spiritual quest. 


Sastryji served as a professor of chemistry at Vijaya College, Bangalore 
and took an early retirement to study Vedanta (Hindu Philosophy) in 
greater detail and depth. I believe this quest stemmed from his own 
search for answers to the various crises he faced in his life. Also he had 
a Samskara (imbibed value system) that gave him an advantage to go 
into greater depth in the field of Vedanta (his parents belonged to the 
Vaidika Sampradaya — Vedic tradition). These lectures will be of a great 
appeal to scientists and particularly to a lot of psychiatrists who are 
amidst us here, since the whole talk is based on a scientific approach to 
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the problem of Sukha and Duhkha (happiness and sorrow). 


Another point is that, he never puts away any question posed to him, 
however insignificant it may be, as he likes interactive dialogue and tries 
to relieve people who are caught up in stress. And it is for this reason I 
like his teachings, as they tend to unburden people from their strugele 
in overcoming the blocks in their spiritual progress, as he himself is a 
serious Sadhaka (practitioner). He is a very simple and unassuming 
man and Iam sure you will all enjoy his presence in the next ten days 
or so and benefit from this lecture series. 


Prof. Sastryji - Thank you Dr. Mahalakshmi for the good words 
spoken in a flattering tone and for the opportunity provided to 
me to spend a few days in your company. Some of my friends 
here have already had the taste of the lectures which I gave a 
few years ago which were spread over a period of few months 
and I enjoyed the same as the group was very intimate and 
knowledgeable. 


INTRODUCTION 


aving been trained in the ways of science, I was simply 
Hee to Upanisad-s (nectar of Veda-s) when I started 
reading them in view of the meticulous way the 
subject is dealt with. The more and more I read the Upanisad-s 
(end portion of Veda-s) along with Sarkarabhasya, an extremely 


powerful commentary on the original text of Upanisad-s, I, as a 
scientist could not but wonder and appreciate them. 


A scientific approach to any matter/ problem demands the 
following: 


e A free, frank and fearless approach. 


e An intimate one to one interaction between the teacher 
and the taught. 


e The skill of penetrating into the fundamentals. 


e Sweeping generalisation through the suggested 
methods. 


e Availability of experimental support and verifiability of 
the Prakriya-s (methods) suggested in the Upanisad-s. 


All the above requirements are to be fully satisfied while dealing 
with the subject matter in question. A scientist of today can 
have all the admiration for such an approach. I am of the firm 
opinion that no one can excel the scientific penetration, accuracy 
and courage of Adi Sankaracarya’s approach to the subject while 
dealing with the Upanisad-s. This is one of the aspects why I was 
drawn to the Upanisad-s. 


The other aspect which attracted me into the study of Upanisad-s 
was that it tackled the question of suffering — suffering at the 
psychic level. Every one, right from a child to an old man, from 
the rich to the poor, complains of suffering. The cause may be 
anything - inferiority complex, compatibility in family, question 
of non-recognition, nagging boss, dissatisfaction at profession, 
etc. Man is suffering in a grosser way or subtler way. But, here is 
a Vedic Science which with utter confidence declares that it can 
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give an everlasting — Sasvatapariharah - MATINER:- permanent 
remedy. 


The present day living is full of tension, hurry, rat race, severe 
competition, exploitation, etc. which can be called as negative 
forces. These negative forces are bad to oneself, bad to others 
and ultimately bad to the society. We are witnessing teen aged 
boys and girls going to the extent of committing suicide even for 
trivial reasons unable to handle or manage or face these negative 
forces. But, here is a science which assures permanent remedy to 
these. Unfortunately, in India, it is a general notion that Vedanta 
is only for persons beyond sixty years of age. But, I sincerely feel 
that Vedanta should be introduced at a very young age of sixteen 
itself so that he or she will never face helplessness, desperateness, 
depression, etc. Instead, they grow with strong minds and in turn 
build a strong and healthy society. 


As an introduction to understand what the source of these 
Upanisad-s, is where they are from, what is the larger text of which 
this is a portion, let us understand some fundamental phrases 
that are in use. Everyone would have heard the word Veda-s. 
Veda-s are the most ancient religious texts of the Hindus. They 
are the source of inspiration for all the cultural, religious, ethical, 
Dharmic (righetuous) values. They are so ancient that historians 
place them as far back as 5000 years or 8000 years. The Indian 
thinking is that they are Apauruseya - SRI - not manmade. 


In fact Sankara (Adi Sankaracarya) says that they were released 
along with creation, as ancient as that one. Sankara in his 
introductory reference to Bhagavad-Gita says: 


a War qudd seu « Rud RIAS: | 


Sa bhagavan srstvedam jagattasya ca sthitim cikirsuh | 


The Almighty along with creation, co released this science of 
Veda-s. 
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The Veda-s are four in number and we all know them very well. 
They are Rigveda, Yajurveda, Samaveda and Atharvaveda. All 
these four Veda-s have their own Brahmana-s and Aranyaka-s. 
Brahmana-s are the prose forms of mantra chanting pertaining to 
the method of performing many Yajfa-s (an act of worship or 
devotion/an oblation). These have been devised by many Rsi-s 
(sages) who are called mantra-drsta-s. These rituals are conducted 
for attaining specific benefits for daily living. Aranyaka-s (portion 
of Vedic texts) also contain rituals to be performed by men 
who are moving into vanaprastha (the retirement stage, gradual 
detachment from the material world, for spiritual practices) and 
Sanyüsa (total renouncement). The end portions of some of the 
Aranyaka-s contain the philosophical treatise seeking answer to 
some fundamental questions of life and life after death. These 
portions are called the Upanisad-s. 


For the purpose of our study, we will broadly look into the 
classification of Veda-s as two major portions called Karmakanda 
- BAUME — as Ritualistic Practices and Jfianakanda — JAANUS - 
Philosophical Treatise. Tradition accepts this subdivision. It is 
honoured that way. The question arises as to why this subdivision 
at all? What are the distinctive features of these two portions? 
How do they differ from each other? The difference lies both in 
the subject matter and in the structuring. There is a structural 
difference - difference in methodology and content. 


We will restrict ourselves to some of the practical aspects of these 
great teachings from the end portion of the Veda-s called Vedanta, 
as we are mainly concerned with the Sadhana (practical aspect) 
than the Siddhanta aspect (theoretical aspect). But, a study of how 
and why of some of the rituals and practices that are carried out in 
our homes even till date and those which have been handed over 
to us from our forefathers is necessary for a better understanding 
of the intentions behind them. 


We shall broadly look into what this Karmakanda means to us in 
our daily life. I do not wish to cast a shadow on these practices 
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nor condemn them while I detail out some of the practices that 
are in vogue. In fact, a proper understanding of them will help 
us and strengthen our own Sadhana (practice) and clarity will 
come to us as to how our ancestors had designed them with a 
purpose. However, during the following few minutes I would 
like to put before you the facts as to how the ritualistic practices 
of Karmakanda are losing ground with the advent of science and 
due to the inability to defend itself the onslaught of especially 
younger and materialistic generation. We will be discussing in 
due course that the very same practices of Karmakanda rise to 
the heights of glory if practiced with an understanding of the 
purpose for which they were designed. 


The Karmakanda portion envisages a number of Gods and 
demigods called Astadikpalakah- s - ABRASA: You can call them 
power centers - Caitanyah-s - dea: - manipulating the various 
powers of the cosmic activity. That is a portion in Karmakanda. 
Indra (lord of the heaven), Varuna (the rain god), Yama (god of 
death), Agni (god of fire), Asvinidevata-s (gods for medicine), the 
three forces called the Brahma (Srsti- the creator), Visnu (Sthiti - 
the preserver), Mahesvara (Laya - the destroyer) and their spouses 
- all these Gods are envisaged in this part of Vedic literature. And 
Karmakanda has a portion which shows that you can approach 
these Gods through prayers, through offerings, call it Yajfia (a 
sacrifice or sacrificial rite, call it Homa (ritual involving making 
offerings into a consecrated fire), call it Arcana (obeisance to a 
deity). There are different aspects in Karmakanda structured in 
a very sophisticated and detailed way. There are many ways of 
appeasing these Gods. Chosen and specified mantras are there 
for each God. The mantra-s are to be uttered in a very specific 
way - Svarasahita - ERARA - with right intonations - without 
deviations. Any offering to these Gods through the Homa, Yajfia 
etc., are for getting some favour or the other. 


INTRODUCTION 
Some examples could be given: 


In India there is what is called, an Upakarma - SORA — a religious 
ceremony. In this ceremony a Homa called Virajahoma is 
conducted. During the chanting of Mantra-s (sacred recitations) 
from Mahanarayana Upanisad many blessings are sought from 
the Gods. The student asks for five prana-s (life energy or vital 
breath) to be purified. 


SUIT S ITHESITHITHETHTAI A gedi 
INC ^A A * 

TUNA TACs THWTCHT STS EET | 
Prano’panavyanodanasamana me suddhyantam 
Jyotiraham viraja vipapma bhüyasam svaha | 
I am offering into the fire, the homadravya-s (sacred offerings) so 
that my paficaprana-s (the five aspects of vital breath/life force) 
be purified. Let my several vital organs be purified. All this goes 
to show that very dignified wishes were sought from the Gods 


with the belief that, when properly approached, they would give 
the necessary favours. 


After initiation into the ritualistic ways through Upakarma - 
i.e., after Dvijatvasvikara — Tested EÑFR - the student performs 
Agni Updsana (propitiating fire god) and seeks the following 
blessings- 


Aaa FAA — Medhavi bhüyāsam 
Let me become an intellectual. 

ee 

ata NAA- Tejasvi bhityasam 
Let me have the intellectual resplendence. 

iN 

aded ANAA- Varcasvi bhüyāsam 

Let me have exalted stature in the society. 
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STRAT YNNAH — Ayusman bhinjasam 


Let me have long life. 


AMNA YAH — Annado bhiyasam 


Let me have strong digestive power. 


adama JAHH — Sarvasamrddho bhüyāsam 


Let me have all physical wants at my disposal- i.e.- Food, 
clothing, shelter, etc. 


The above are not mean or cheap desires. They are highly 
dignified. These blessings were sought from the Gods with the 
belief that they would bestow the necessary favours. In the same 
tone many Mantras are there in Medhasüktam (a religious text): 


HÀ Fat Er wen Feathered aug | 
aft Hat aft sat rez, shad qun | 
HA Fat ART Wer ART Gar UT TAT | 
Mayi medham mayi prajam mayyagnistejo dadhatu - May Agni 
(the god of fire) renders in me intelligence, continuity of progeny 
and splendour born of Vedic study. 


Mayi medham mayi prajam mayindra indriyam dadhatu - 
May Indra (the lord of the heaven) renders in me intelligence, 
continuity of progeny and virility. 


Mayi medham mayi prajam mayi süryo bhrajo dadhatu - May 
Surya (the sun god) render in me intelligence, continuity of 
progeny and prowess that strikes fear in the hearts of enemies. 


This is one part of Karmakanda. But the question arises now under 
the second part of Karmakanda, under which the Kamya-Karma-s 
(religious activities to fulfill desires) are listed. Karmakanda 
takes a stand where certain mantra-s (sacred chanting) with 
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corresponding Homadravya-s (sacred offerings), when offered 
through a combination of chanting and offerings to Agni, can 
bring desired results. Under Kamyakarma we have for example; 


e Wedel - Parjanyahoma - where rain can be sought-after 
and obtained. 


e Uca - Mrtyufijayahoma - where the mortality could 
be delayed. 


° aAA — Putrakamestiyaga - where progeny can be 
sought-after and obtained. 


But the whole question is this. Is there any experimental support 
to this aspect of Karmakanda which declares that we can win over 
the Gods and get their favours and have these dignified wishes 
fulfilled? Whatever palatable or interesting things one may say 
on this aspect of Karmakanda, the question posed by today’s 
generation is, whether these are born out of experimentation. 
This was the counter I had in my days of studentship also. By that 
time the country had moved in the direction of scientific thinking. 
Fifty years ago, science really started capturing the imagination 
of man. We became a scientifically oriented community. Being 
scientific in temperament, we would put questions why, what 
and how, for the things which we had no proof or justification. 
We would accept a thing only if it was reasoned out. We would 
not accept a thing on the basis of Sraddha — I - (pure faith) 
alone. The above aspect which looks so glorious is incomplete 
in the sense that the followers of Karmakanda accepted them with 
blind faith with all its deficiencies because it was a dignified 
thing according to them and they had been so ordained. 


When I became a Brahmacari (one who is initiated in to religious 
practices) and after I was initiated into the Sandhya (a ritualistic 
practice) a dilemma arose in me whether I should repeat this 
practice simply because my forefathers did it on the basis of 
the commands from their gurus and the scriptures. As long 
as Sraddha was there things went well. For generations people 
respected Karmakanda rituals and went by them. 
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To cite another example, in Sraddhaprayoga — ATETA - (ceremony 
performed for the departed souls) the deviation of the slightest 
order was not accepted. It was looked down as sacrilege. 
Unquestioned adherence to details of Karmakanda rituals went 
on for almost thousand years till we entered into the age of 
science when pure faith was washed away due to questioning 
the very basis of the need for such rituals. During this scientific 
age questions arose from every quarter as to which idea had to 
be accepted or which idea had to be rejected. 


Let us take the example of the utility of Vitamin C for human 
consumption. The argument that it gave immunity against 
infection could be proved by its usage. So the idea was accepted 
as it had been tested and tried and results were the proof for that. 
Similarly, the argument that saturated fats and animal fats were 
harmful for humans due to their high percentage of cholesterol 
and its effect on the circulatory system was accepted since there 
was sufficient proof available. It was also reasonable, as it was 
proved by facts, that a wholesome diet must contain vitamins 
and minerals in minute proportions because of their special 
properties. Everywhere we started adopting this scientific spirit 
once it appealed to us as reasonable. 


Our forefathers did not have this attitude of rebelling against the 
practices of Karmakanda. While we in our generation questioned 
the practice, our children and grand children are questioning its 
legitimacy. 


That is how Karmakanda suffered neglect when science came 
on the scene. I would say Agni Upasana (propitiating fire god) 
is a forgotten thing. An apology for Sandhya is tried by those 
whosoever is practicing it. Most of us have given it up. The 
civilization that stood the test of time for more than thousand 
years, omitting no details in its practices, was just set aside over 
the last fifty years. This is not the case only with Hinduism. I 
was looking in detail as to how other religions also are suffering 
the same way. Can we save these religious practices from this 
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attack? Karmakanda promoters cannot give an answer to such 
attacks even today as it went by authority, went by dictation - 84 
HS,84 Al PS - Idam kuru, Idam ma kuru - Do this. Don't do that. 


Another aspect of Karmakanda pertains to various tenets - 


Adda wa | ARA va | 
AN aan 
Aaa! Aq | Alcatel Ag | 
‘Matrdevo bhava’ V ‘Pitrdevo bhava’ | 
‘Acaryadevo bhava’ | ‘Atithidevo bhava’ | 


“Obey your mother as God, your father as God, your teacher as 
God”. 


It was a mandate that one’s mother, father, guru and a guest 
should be treated Godly. A youngster asked me the other day, ‘If 
my father is bad, should I worship him as God?’ He put forth an 
argument that Dasaratha (of Ramayana) was unreasonable when 
he asked Rama to go to the forest for no fault of his. Therefore 
Rama should not have obeyed him. This 'Matrdevo bhava’, 
‘Pitrdevo bhava’, should be conditional and cannot be generalised. 
The argument and reasoning given by this youngster seems 
justified. When we come into the age of science, many religious 
values weaken. That is what has happened to Karmakanda in the 
scientific age. 





When I was the Head of the Department of chemistry, twenty 
years ago, an incident occurred which I would like to share 
with you now. One of my junior colleagues, who were equally 
disposed to fundamental thinking, came to me one day with 
a booklet. It was a forty page performance that was an edited 
version of a series of talks given by a professor of Theology from 
a prestigious American university. The professor was teaching 
Theology to the post doctoral students giving ethical values, 
moral values, religious values, in a very gusto way. One of the 
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students listened carefully and at the close of the lesson expressed 
his total disagreement with whatever the professor had narrated 
and termed all of them as illogical. 


He questioned the professor as to why should he not steal? 
Why should he not walk away with neighbour’s wife, if she 
agreed? If he robbed or stole, he would get more money and 
that money he could exchange for joy and for comforts. Joy was 
the pursuit of life for anybody whether religious or irreligious. 
The student went on to say that the religion was a joy killer and 
restricted the scope of one’s joy. It curtailed one’s happiness. 
He concluded that such a value system could not be accepted 
and deserved to be rejected outright. 


Can you see the ruthless attack on religion in two directions! It 
has no self defense by way of arguing itself as the right thing. 
Everyone wants to have a free life of indulgence and thinks it 
as his right. Indulgence gives him joy. More indulgence is more 
joyful. It is quite a natural demand as the purpose of life is 


happiness. No religion can probably defend itself against such a 
reasonable attack. 











We cannot call that student foolish, deserved to be dismissed or 
ignored, as he is a post doctoral student. The student in question 
says that unless the religion and the advocates of religion, give 
a justifying answer he will not be satisfied. The best part of the 
booklet was that the teacher confessed that he had no answer 
nor he could not find any answers in the religious texts. Does 
any one of you have an answer to this touchy question? Every 
attack of that student is reasonable. Karmakanda in itself has no 
answer to this question. No religion, as I can perceive, can give a 
satisfactory answer to this question. 


I subscribe to the view that everybody is in need of joy. That 
cannot be questioned. But then, I can show you that by applying 
restraints, which is the best factor of every religion, (Indriyanigraha 
- self restraint) and governing oneself is the only way of getting 
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Sasvatasukham - 2WaARGAA, - Everlasting joy. Religion does not 
take you away from joy as complained by that post doctoral 
student. Religion can help you reach a lasting joy. Bhoga-Sukha 
or worldly pleasure gives incremental, segmental, admixed joy. 
This joy is preceded or succeeded by restlessness. Religion gives 
you complete stretch of joy. Once that is accepted, the whole 
world can turn religious. The great ethical, moral, religious, 
Dharmik values simply get restored through this. 

















The whole world is now turning materialistic. It is not that 
Christianity is losing; it is not that Hindu religion is getting lost. 
It is the triumph of materialism over spiritual and ethical values 
that we should be anxious about. Is it defective in its content? 
Can there be a holistic model? If so what are the defects? Can 
we justify the religious values? Can we restore the religious 
values, ethical values, spiritual values? Otherwise where is the 
answer to the problems of today's culture which caters to the 
materialistic world? Is man happy with all this technology, this 
hurry, this rat race? Every moment we are in a state of hurry. 
Are we comfortable? Are we happy? If not, then where does 
happiness lie? We have taken a superficial truth as the ultimate 
position. We have automatically assumed the stand without 
examining in detail all the factors that are responsible for the joy. 
Materialism goes on the basis that objects give joy and the way of 
life should be more and more of ungoverned indulgence which 
yields more and more of Sukha (happiness). Re-examination of 
our value system is exactly what Vedanta does. 


This is exactly where Jfianakanda comes to our rescue. Jfíanakanda 
is that part of Veda-s which constitute the philosophical treatise. 
Let us try to know a few things about them: 


e Itiscalled Jfianakanda -because itemphasises knowledge, 
it emphasises pariksa (investigation), which is the true 
way of a scientist. 


e Llpanisad - means to sit near the teacher and absorb his 
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knowledge in order to kill one’s ignorance. 


e It is also known as Vedanta - the end portion of Veda-s, 
the best portion of Veda-s, the peak of Veda-s, the cream 
of Vedas, the essence of Veda-s. 


e It talks about the causal stuff of this universe - therefore 
it is Brahmavidya - HAAN - Brahman is the name for the 
original substance, whose transformed or manifest state 
is Jagat (the world). Vedanta discusses that principle, 
therefore it is Brahmavidya. 

e It is a knowledge where the ‘I’ entity is investigated. T 
has another name ‘Atma’ - AMI. Therefore it is Atmavidya 
- MAAM - Atma Pariksa (investigation of one’s true 
nature) is done here, therefore it is Atmavidya. 

e It is a science which gives you the secrets of Ananda 
(bliss), therefore it is called anandavidya, madhuvidya - 
Arar | ATTA. 

e It is Adhyatma — HAIAM - the science of the inside - 
Atmanam Adhikrtya - SIAR AIFA - means studying 
the inside stuff of man or the Antah karanam (the four- 
tiered inner instrument of consciousness, which we call 
“mind”) - Hed: PU - therefore Adhyatma. 


Why did I go to Upanisad-s? 


If you ask me that question my answer would be that I went 
to the Upanisad desperately as I was suffering. I needed it most. 
I was miserable. What was my misery? I had a good wife, a 
good job, recognition in society. I was a very good teacher. But 
I was suffering. What was I suffering from? I was fast...Speed 
had overcome me. What was my other suffering? I was always 
focussing, studious, researching on anything and everything. 
I used to ponder over trivial topics like, why the American 
President is fighting with the Russian President? Why not they 
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live and let live? I used to find out the reasons for such things 
which were not at all important to my life. That was my problem. 
Every problem on earth was my problem. Why are they piling 
up nuclear weapons? A press of a button can destroy either 
America or Russia. That means I was too much awake - research 
in context and out of context. 


Although I was a chemistry professor, I studied civil engineering 
as if to excel a civil engineer. I learnt fundamentals of medicine as 
if to excel a conventional doctor. I knew more of carpentry than 
the carpenter himself, like the stability of a chair? What should 
be the extent of inclination to give comfort? But I was miserable. 
I lost the skill of resting. 


See how humanskills, when pushed to measures beyond tolerance 
limits, can injure the person. I thought these were my best points 
- researching, being studious, focusing and concentrating. I lost 
my sleep. I lost my appetite. Instead of being in the company 
of my wife where I should relax and enjoy, I would be always 
serious. I became a case for psychiatry. Even Dr. Govindaswamy, 
the then director of NIMHANS in Bangalore, could not help me. I 
could not sleep continuously for half an hour. No one could help 
me at that point where as Vedanta alone came to my rescue. 


Arjuna, the hero of Mahabarata suffered this way: 
t + NN A C. ` 
muda Sad acad aha INGE | 
` . ` 
q 4 AAAA aada q À Ha: i 
Gandivam sramsate hastat tvakcaiva paridahyate | 


Na ca Saknomyavasthatum bhramativa ca me manah \\ 
- Srimadbhagavadgita, 1-29 & 1-30 


Arjuna tells Krishna that he is unsettled and is confused. It has 
become a malady for him whether to fight for one value system 
or another value system. How to overcome the clash of interest 
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between his relatives and gurus on the one side and his duty, as 
a Ksatriya, on the other side. He is at a loss to understand what 
course of action he should take. This situation gave birth to the 
most valuable Vedantic treatise, Srimad Bhagavad-Gita. 


Similarly Sri Rama (according to Yoga-Vasistha) also went into 
melancholy as he found that everything in his life became stale. 
Kingship became stale. Honour-recognition status became stale. 
King Dasaratha Lost his cool and was in tears. He almost came 
to the conclusion that he had lost his son. He was all the while 
under the impression that Sri Rama would be an excellent king, 
representing the Raghu dynasty. When Sage Visvamitra visited 
him, King Dasaratha asked for a solution for Rama's depression. 
Sage Visvamitra assured that the problem was very simple and 
the solution was available in his own court yard. He suggested 
the King to put Rama into a dialogue with sage Vasistha who 
was an expert in Brahmavidyà as he felt that it was only with the 
help of Vedanta such a problem could be solved. That was how 
Yoga-Vasistha was born. In that big discussion, Rama asked all the 
questions that haunted the people of the world and sought for an 
answer from the Sage. Yoga-Vasistha is one of the best texts I have 
come across in Vedantic literature. Many of the difficult questions 
that we encounter have been comfortably answered. 


In another context in the Chandogyopanisad - an interesting 
situation comes where Maharsi Narada (an acclaimed sage) is 
the student and Sanatkumüra is the teacher. Narada comes to 
Sanatkumüra and announces his credentials, his worthiness to 
become a student as under: 


RAM area aaa agateat wearer | 
- Chandogyopanisad- 7 | 1 | 2 
e Yajuradhyemi, Readhyemi- I know all the four Veda-s. 
e Ksatravidyam — I know the science of valour. 
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e Naksatravidyam -I know the science of Astronomy. 
e Gandharvavidyam - I know the art of music and dance. 


Despite the above, I have come to you to seek solution to my 
problem as I am in distress and I am not comfortable with 
myself. 


A Rsi (sage) of devaloka (abode of Gods), is declaring or swearing 
that he is in distress and discomfort. It is very much interesting to 
note that, the affected persons in the instances mentioned above 
were no ordinary people. But, all of them complained that they 
were suffering, getting dejected in life, had depressed state of 
mind etc. 


There are hundreds of intellectuals in the present day world who 
are suffering this way. They have lost their sleep, they have lost 
their appetite. They have come to a stage of nervous breakdown 
due to too much of focusing, too much of problem solving and 
too much of attention on the matters which are trivial. 


At this point of impasse, at this point of deadlock, Vedanta, 
a beautiful piece of literature which is an integral part of the 
Veda-s, can simply come to our rescue. All religious values in this 
world can be defended, through the insight of Veda-s, through 
the explanations found in Veda-s. 


What a wonderful contribution the Indian thinkers have made, 
to what fundamental levels they have gone, what ingenuity they 
had displayed in their studies, how powerful their researches 
were. That is the greatness of Vedanta, which we are going to 
study in the course of these lectures culminating in the grand 
revelation as to how Vedanta is a tonic for all the suffering in this 
world. 


In order to find out a real solution to Duhkha (suffering), we 
have to turn only to the Upanisad-s. They are the only source 
of comfort to a person in distress. Repeatedly our sages are 


19 


Let G ho 


asserting that if one wants real liberation from Dulikha (sorrow), 
one should examine oneself and find out one's true nature. This 
is the declaration in Chandogyopanisad (7-1-3): 


Ne A A A 
Aih Ad AHAA alc | 
Sokam tarati atmavit iti | 


The one who has realized SELF overcomes grief. 


This Duhkha or grief is everybody’s problem - be it of Christians, 
Europeans, Americans, Hindus, Chinese or Japanese. That’s why 
Upanisad-s deserve to be called as the universal philosophy. 


Upanisad-s, the religious text which is divested of all the overtones 
of Karmakanda, directs its student not to indulge in the external 
world which is responsible for Dulikha but to start looking within 
himself and find out his true nature. The right answer to this 
problem lies in finding out who is this ‘I’? Who is it that is saying 
again and again - I am rich - I am poor - I am depressed - I am 
helpless - I am suffering? Where from is this pulsation getting 
generated? Is it possible to tame them? Is this ‘I’ a reference point 
for all our activities? Such questions have not been either thought 
of or discussed in other schools. This is the true beginning for a 
student of Vedanta. 


We will now take up a few questions posed in the Vedanta 
Sampradaya (vedantic tradition): 


SEH | HAE ATL | 
Oe €. * €. €. SN 
Th dT HUNIA | HA ATA afa WT UI 
Ko'ham | kathamidam jatam | 


Kim vā maranajanmani | katham Samyati vettibho M 
- Yoga Vasistha - 6 | 9 | 252 
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Ko'ham? - Who am T? 


Kathamidam Jatam? -What is this creation with its multiplicity? 
Does it have a single cause? These questions in cosmology and 
theoretical physics are haunting the scientists. Can we reduce the 
whole universe into one or two terms? Physicists of today are still 
with the four basic forces. Such questions, which are now being 
thought of by theoretical physicists, had already been raised by 
our Rishis, ten thousand years ago. 


Kirn Va Maranajanmani? - What is life? What is death? Does 
anything survive death? Is there anything which is everlasting? 
Is there a residue after death? 


Katharit Samyati Vettibho? - Tell me how this world subsides? 


The whole thinking of the modern biologist is that life is 
a refinement of matter, an after position of evolved matter. 
Man has still not settled the basic question whether life is more 
fundamental or matter more fundamental. Itisstillanunanswered 
question in science even today, as all of us know that. Such a 
question was taken up for study by our ancient Réi-s. 


` NN COM 
Wgedsedicde qmmedie Th | 
Manusye'stityeke nayamastiti caike | 
- Kathopanisad - 1 | 1 | 20 
Whether something outlives death or death is the end of 
everything? Some say yes, some say no. Which is right? This 


question was posed by Naciketa (student) to Yama Dharmaraja 
(the lord of justice) (Guru). 


se] ed: Hel Alar: 
Katham bandhah katham moksah? 
- Yoga Vasistha - 6 | 9 | 253 
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What is this suffering? What is this helplessness? What is the 
solution? What is liberation? 


all arare INARA WIRT BEATA AT | 
Iti prasnanudaharan paradvaravidam padan 
kasmadrajanna sevase | 
- Yoga Vasistha - 6 | 9 | 253 


Posing such questions, go to the experts who have solved them. 
Go to a teacher not in a challenging way, but in a very modest 
way, with full faith and acceptance of the teacher's ability, by 
serving him, by looking after his comforts. 


ze 
aya AF WT: SAd Grad ATAT Il 
Sadhiinadm samadrstinam pariprasnena sevaya | 
Sangamena ca sa yuktih labhate mucyate yayda M 
- Yoga Vasistha - 6 | 9 | 254 


Itis not that the teacher gives some magic wand and the problem 
is solved or the teacher gives some blessing by which the 
solution is in sight. None of such things is quoted anywhere in 
Vedantic texts. What does the teacher give you by way of Parihara 
(solution)? He gives you a style of logic, a line of investigation, 
a line of thinking by which your doubts are cleared. You don't 
have to accept the teacher even. He gives you a fresh direction 
of investigation the result of which is an answer to the problem. 
That is what precisely Vedanta does. You don't have to accept 
anything. The student can argue with the teacher. This is what 
we saw earlier in the case of the post doctoral student who did 
not agree with his teacher and posed serious doubts. It is not 
possible to understand Vedanta by listening to a lecture, but by 
repeated introspection and clarifying the doubts that arise in the 
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mind-by one to one dialogue-by cross questioning the teacher 
sometimes not agreeing to what he says and expressing freely 
one’s own point of view. 


In fact, our Upanisad-s contain such serious dialogues where in 
the teacher is not disturbed by the nature of the question but 
answers the student very calmly. In Prasnopanisad - the student 
asks his master: 


TL Sd TH: TOT SA | IAAT 
Bhagavan kuta esah prano jayate \\ 


- Prasnopanisad 3 - 1 


Where does this prana (the vital breath) originate from? This is 
a question which is very difficult to answer. And the teacher 
instead of scolding the student says, 


aid Wal Fess RSA 


Ati prasnan prcchasi brahmistho'si 


You are asking difficult questions, extraordinary questions-that 
is all the reason why I should discuss with you. That was the 
attitude of the teacher. How scientific the whole tradition was! 
Any disturbing or difficult question could be posed and the 
teacher welcomed it. That was the true scientific spirit. 


I would like to mention about an incident which took place some 
years ago in our house. It was in the case of a professor of a 
famous institute in Bangalore who was very much into western 
thinking that he swore by Sartre's existentialism and his big ideas. 
One day he came along with his wife accidentally to one of the 
Sunday classes going on in my house. We were discussing the 
‘ananda’ (the bliss) mechanism as detailed in the Upanisad-s. He 
was moved so much by that one single day's discussion that, he 
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returned the very next day in the morning and said that he was 
totally convinced about the line of thought we were discussing 
the previous day. A person who disowned Hinduism so much 
and called all ritualistic things as meaningless and foolish, started 
learning Rudra and Purusasükta (both are ritualistic religious 
texts) under a teacher for three years and now he spends his time 
for three hours every day in the morning chanting mantra and 
performing the ritualistic programmes. 


The importance of Karmakünda comes to the forefront once 
Vedanta is studied and understood in this way. Vedanta therefore 
doesn't differ from Karmakanda. It strengthens Karmakanda. 
Whatever Cittasuddhi (cleansing of mind) is necessary which is a 
pre requisite in Vedanta, will happen and is possible only through 
Karmakanda. Reciting astottara (108 names of a deity), sahasranama 
(1000 names of a deity), performing different püja-s (religious 
activities), earns a meaning with this broad understanding. What 
is looked as very primitive ideas in the eyes of the modern man 
become very significant as one progresses in Sadhana (practice). 
Thus, the role of Japa (repeated utterance of name of a deity) 
and the role of repeating Gayatri Mantra (Vedic chant in Gayatri 
meter) can be explained. Everything fits in here. A student of 
Vedanta in the earlier phase of Sadhana (practice) really goes to 
Karmakanda and its details. In the later phase a standard process 
of sravanami (listening), mananam (ruminating) and nididhyasanam 
(meditating /contemplating upon) — 34 - Hee - fareeanae- has 
to take place. Then, he has to sit and diffuse himself and workout 
alone. 








Thank you for listening. 
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HOM Bead Tas «fati Rm: | 
The Almighty along with creation, co released this science of Veda-s. 


- Adi Sankaracarya 








Arjuna is at a loss to understand what course of action he should take. 
This situation gave birth to the most valuable Vedantic treatise, Srimad 
Bhagavad-Gita. 


Sri Rama also went into melancholy as he found that everything in his 
life became stale. That was how Yoga-Vasistha was born. 








CHAPTER -2 


IN SEARCH 


OF OUR TRUE NATURE 
AN OVERVIEW 


Karmakanda and Jfianakanda (ritualistic and philosophical 

portions of Veda-s). It is possible that I have spoken lightly 
of Karmakanda, but Karmakanda is a very valuable part of Veda-s. 
I was just showing the differences in the content, rather than 
emphasizing the superior ways in which Jfianakanda takes us 
in the realm of spiritual study. Whosoever has that Sraddha and 
devotion to Karmakanda details is certainly a superior person. 
Please do not slacken that Sraddha (faith), as it pays in the long 
run. All religious activities conceived by the Indian Rsi-s (sages) 
have a very big significance in creating peace in our minds. 
Sankara makes a conclusive statement about it, calling that all 
the religious activities are aimed at Cittasuddhi — cleansing of 
the mind. The whole of Karmakanda is highly valuable because it 
purifies the mind and very soon, we come to the realization that 
purified mind is Atma or Brahma. I will be wrong if I underrate 
Karmakanda rituals. The pūjā (worship), Prarthana (prayer) and 


I: our last talk we tried to bring out the differences between 
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Vratam (religious vow) that every Indian home does, is equally 
important in the attainment of peace of mind. 


Once at a couples' camp at Kanyakumari in India where eighty 
people had participated, I was observing a Maharastrian lady 
(belonging to Maharastra, a state in India), a doctor by profession, 
who was constantly doing Japa (a spiritual discipline involving 
the meditative repetition of a mantra or name of a divine power) 
while listening to the lectures. Out of curiosity, I asked her 
whether it was the Maharastrian way. She replied that she always 
did Japa whenever she found time during the day, irrespective 
of the place and time. So her mind had become Japamüatra (japa 
itself). Imagine the Cittasuddhi (purity of mind) that could have 
happened to that lady when all unwanted thoughts are simply 
replaced by the japa. Once the mind is purified, then that is the 
seat of peace. A purified mind is Ananda (bliss) or Atman or 
Brahman. 


PRE mit fefdscqen dina: i 


Nigrhitasya manaso nirvikalpasya dhimatah | 
- Man Up.3 - Ka.34 


An assertion from a famous thinker Gaudapada, the grand 
preceptor of Saikara, 


C. "d He: ug E ra sm 


Nigrhitam manah eva nirbhayam brahma 


The fully conquered mind, the fully tamed mind is verily 
Brahman, the seat of bliss, the seat of Ananda. 


Coming back to our point, Jfianakanda is remarkable because it 
is scientific in every sense of the word and you all know that it 
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appeals to us more, as we are scientific by disposition and by 
training. Therefore there is a good deal of matching in our thinking 
process. One does not have to take things for granted. Everything 
goes by investigation. If the points stated are established, one 
accepts them or else one rejects them. That’s the courage shown 
in Jfianakanda reflecting a typical scientific temper. 


Fundamental questions are posed and answers sought in 
Jfianakanda. Questions which are relevant to day to day life of 
mankind are tackled. It is a universal science catering to the 
needs of anybody and everybody irrespective of caste, creed, 
religion, nation, race etc. It need not be stressed that everyone 
is suffering from one or the other problem. Anyone can swear 
by this. Vedanta comes to the rescue of one and all and assures 
a total and everlasting solution to one's suffering. It is for this 
reason that we should go to this science. 


Atyantikaduhkhanivaranam niratigayasukhapraptih | 
Cessation of perennial suffering and attainment of unbounded 
happinessis the motto of that science. Upanisad-s themselves 


declare this point. A person after self examination can actually 
discover his true nature and come out of sorrow automatically. 


A student comes and asks the teacher: 


C. M CN S CC oe C * A 
peg Wal ald Base end Aadita l 
Kasminnu bhagavo vijñāte sarvamidam vijndtam bhavatiti | 


- Mundaka Upa. 1-1-3 


“O master, give that knowledge knowing 
that which everything is known”. 
This jigsaw puzzle is completely solved once you are a Sadhaka 
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(practitioner) as enumerated in Mundaka Upanisad thus: 


A XN A A has C oe 
Hdd €qqulea: ded HINA: | 
5 cA aS ` ~ 
ele AEA HAN Ae TR I 
Bhidyate hrdayagranthih chidyante sarvasamsayah | 
Kstyante cásya karmani tasmin drste paravare M 
- Mundaka Upanisad.2-2-9 


Bhidyate hrdayagranthih - The pressure at the Ajfiacakra, at the 
optic centre (spacebetween the eye brows) is totally relieved. 


Chidyante sarvasamsayah - To a student of Vedanta, this knot of 
bondage is completely cut. All doubts are cleared. And, what 
else? 


Kstyante casya karmani - Everybody has a load of karma (activities 
to be performed) on his shoulders. Upanisadic wisdom shows 
that Karma is not the ultimate. We are under the belief that only 
money fetching and objects of enjoyment thereof, brings us Sukha 
(happiness). Vedanta proves that all this is not necessary for the 
end point. Ksryante casya karmani-the load of Karma simply gets 
dropped here. When? 


tasmin drste paravare - When you know the mechanism by which 
the phenomenon turns into non phenomenon, when you can 
catch this reversible reaction, the creation phase versus the 
dissolution phase - Atmasthiti (state of Self), all the gains come 
to you. So this philosophy by which this duhkhanasa - eradication 
of Duhkha (suffering) happens is the main feature of Vedanta. If 
we keep this in mind, yesterday's objection on Karmakanda can 
be forgotten. 
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As Narada puts it:- 


Cc. 0. 0. 


zi AES SAIcHATaleld | 
Sokam tarati átmaviditi | 
- Chandogya Upa. 7-1-3 


With the knowledge of Self one can overcome grief. 


Let us now try to understand how Vedanta goes about the above 
subject. It asks the person to investigate - do Pariksa. Whatever 
the inside forces are and whatever the inside phenomena are, 
observe them. The following beautiful stanza from Kathopanisad 
is worth elaborating and contemplating: 


wA Ula = ATIC AR EAA WER ATRIA | 
PAR: AACA MPAA ACA II 


Parüfíci khani vyatrnatsvayambhistasmat 
Paranpasyati nantaratman | 
Kasciddhirah pratyagatmanamaiksat 
Avrttacaksuramrtatoamicchan V 
- Kathopanisad 2-4-1 


e Parüfici khani vyatrnatsvayam | bhüstasmat paranpasyati 
nantaratman - The Creator has created the indriyā-s in 
man which are directed outwardly. He has structured 
them as if they go out always, look for things of pleasure. 
Hence we are always thinking of the outside world 
transacting through five Karmendriya-s (the exit doors - 
excreting, procreating, moving, grasping and speaking) 
and the five Jfianendriya-s (the five cognitive senses — 
smelling, tasting, seeing, touching and hearing) 
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e Kasciddhirah - Once in a way, a bold person is born who 
takes the centre stage. What does he do? 
e Aorttacaksuhpratyagatmanamaiksat - He reverses the 
process. He turns the Indriyas (the faculties) inwards 


with his intellect. The tool of investigation turned inside, 
he conducts the search. Why does he do that? 


e Amrtatoamicchan - To get everlasting happiness. 


Such a hero was Nachiketa of Kathopanisad, who at his sixteenth 
year seriously sought answers from Yama (lord of death) to such 
deeper questions. This also goes to show that one has to search 
for truths at a very early age. 


Mainly two methods of investigation are suggested for this 
purpose: 


1. Atmapariksa - AAT 
- Self Examination 


2. Sukha Dhkha Pariksa - Gee Hats 
- Investigation of Happiness and sorrow 


We will look at them one by one. 
1. Atmapariksa - ACARI — Self Examination 


I wil narrate an incident from  Brhadaranyakopanisad - 
gegna, Yajfiavalkyah - is the great preceptor, the hero 
of the Brhadaranyakopanisad. He decides to take formal Sanyasa 
(renunciation) to enable him to do the Sadhana (practice) for 
attainment of the reality he has theoretically understood. To take 
Sanyasa, one should seek the permission of the wife. So naturally 
Yajfiavalkya also had to do the same. He had two wives Katyayani 
and Maitreyt. He goes to Katyayani, the elder wife and assures her 
that he will equally divide his wealth acquired from King Janaka 
so that both of them could be happy. Katyayani permits him to 
take Sanydsa as she is happy with the wealth provided for. Then 
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he goes to Maitreyi and repeats the assurance given to the other 
wife and asks her permission to take Sanydsa. Maitreyi, on the 
other hand, questions him if the riches given by him would fetch 
permanent happiness. Yajfiavalkya tells her the truth that riches 
cannot give permanent happiness. 


C. aN 
AAdcde4 4 STAM Sted Tdv | 
Amrtatvasya na asa asti vittena | 
- Brha. Upa. 2-4-2 


Riches can give comfort, but getting Amrtatva (eternal bliss) 
is impossible. Permanent joy, unbroken joy, undiluted joy, 
uninterrupted joy is not possible. Maitreyi says that she wants 
permanent happiness, if he can give her, other than the money. 
She wants the method by which she can get the Sasvata Sukha 
(uninterrupted joy). 


The answer given by Yajfiavalkya is the very famous Vedantic 
thought and also the method by which one can gain undiluted 
happiness. If one wants to be happy always, the only way is to 
know oneself. 


~ io N Qa C. 
AICHI A Bed: Aldea Hedd: Hie euded: i 
Atma vare drastavyah érotavyo mantavyah nididhydsitavyah | 
- Brha Upa. 2-4-5 


My dear (Maitreyi), Self should be heard of, reflected on and 
meditated upon. 


The gist of Vedanta has been condensed into one sentence and a 
prescription is given. Are you really interested in Sukha? Total 
Sukha (happiness only)? Then why don’t you do Atmapariksa (self 
introspection)? But, what is Atman and why Pariksa (examine)? 
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A wonderful explanation is given by Yajñavalkya as under (Brha 
Upa. 2-4-5) 


aE R EK BTA Ac: Bat Hale SIA, BAT fd: ferat 
Ware | A AT R STATS HVAT STAT PTT Aaa | STH TATA 
wr ar «fd | sree T GT SR Slat BAR SIS: 


c. 


wane TOT OR EISE BT GI. ERIS . 


navüarepatyuhkamayapatihprioyobhavatiatmanastukamaya 
patih priyo bhavati | na và are jaayayai kamaya jaya priya 
bhavati | atmanastu kamaya jaya priya bhavatil ............-. na 
và are lokanam kamaya lokah | ...... na và are sarvasya kamaya 
sarvam priyam bhavati ... 


Verily, not for the sake of the husband is the husband loved, but 
he is loved for the sake of the self. Not for the sake of the wife is 
the wife loved, but she is loved for the sake of the self. Not for the 
sake of the sons, my dear, are the sons loved, but they are loved 
for the sake of the self. 


Likewise, not for the sake of wealth, animals, world, everyone... 
are all loved. But, they are loved for the sake of the self. 


Husband is dear to the wife not for husband's sake, but for her 
own sake. Similar is the case with the husband. Wife is important 
as long as she satisfies him. Husband is comfortable because of 
his wife since she is interesting to him. If each says that the other 
is important for other's sake, it is self deceit. One holds Veda-s 
high not because they are reverential, but because they give one 
the comfort. Activities like social service, scientific research, etc. 
are noble and beneficial to the society. People involved in such 
activities seem to be under the impression that they are doing 
so for the sake of activities. In reality, these activities are dear to 
the persons involved as they give comfort, joy, satisfaction and 
happiness to them personally. If any activity does not contribute 
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to one’s stock of happiness, one will not do that. Therefore, what 
is that Atman (self) to which all your concerns are really directed? 
This Atman or this reference point, for whose delight you are 
seeing worthwhileness in all things/activities, is to be found 
out. So the first method of investigation is Atmapariksa under the 
guidance of a competent teacher. Who is a competent teacher? 
Scriptures are very careful in prescribing the rules for that. 


GESIG a meane, | 
aAa: A sperem u 


samitpanih srotriyam brahmanistham \\ 
- Mundaka Upa.1-2-12 


For the attainment of knowledge of SELF one has to approach 
the teacher who is not only a scholar but also is established in 
Brahman. 


Acompetent teacher is one whoshould have double qualifications. 
There are two eligibility factors. What are they? He must be well 
versed with the Sastras (scriptures). That alone is not sufficient, 
because he may be repeating the Sastra (scriptures) in a parrot 
like way, without himself being a Brahmanistha (established 
in Brahman), without having touched the source. So, while 
Srotriyatva (theoretical prowess) is necessary, Brahmanisthatva 
(establishment in Brahman/Self) is also necessary. He must have 
known the Truth, not only by Sastrarüpena (through books/ 
scriptures) but also by Anubhavarüpena (through experience). 
The two factors put together are necessary to be a teacher. 


Let G SA 
2. Sukha Duhkha Partksa - geg: aqa 


Investigation of Happiness and Sorrow 


This is the second method suggested by the Sastra. As already 
discussed in the introductory talk, every person craves for more 
and more happiness or Sukha. At the same time, he wants to get 
rid of suffering or Duhkha. He is continuously and constantly 
struggling for Sukha-prapti (attaining happiness) and Duhkha- 
nivrtti (redemption from suffering). In order to know the truth, 
Vedanta asks the student to do the Pariksa of Duhkha or Sukha, as 
the case may be, in greater depth. That is, one has to delve deep 
into the problem itself and find the solution by analyzing the 
same to its minute details. 


Before we get into the discussions it should be clearly borne in 
mind that our entire deliberations relate to Mental Level or the 
Psychic Level or Citta Level or Intellectual Level and not physical 
level. 





CHAPTER - 3 


SUKHA DUHKHA PARIKSA 
AN ANALYSIS OF HAPPINESS 
AND SUFFERING 


to me. In my days of intense suffering, I was frantically 

searching for solutions in Vedanta literature (Upanisad-s) 
by thorough study of the texts along with the invaluable 
commentary by Sa/kara on them. This in-depth search of mine 
led to the discovery of the above path. When presented in the 
public, many took it with disbelief and they naturally wanted 
sanction in Vedüntic Texts or Sastrapramana. 


Te credit of discovering this path definitely has to go 


In Chandogya Upanisad (7-22), Sanatkumara (the teacher) tells 
Narada (the student) that: 


aa A gE STASA se | 
Yada vai sukham labhate'tha karoti | 
One will involve oneself in that activity only which gives him 
Sukha or happiness. 
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mi 
| et Go 
ga meat Baa | 
Sukham labdhva karoti | 
One will not venture into that activity which will not result in 
happiness. 
gada set ala | 
Sukhameva labdhvà karoti | 
One is goaded into an activity if he gets only happiness. 


Hence, we have to investigate or do the Pariksa of Sukha only. 
Therefore the student requests the teacher: 


gd SS (NICS afd | 


Oh my Lord, let me know about the secrets of Sukha. 


In Taittirtya Upanisad, (2-8) the aspect of Ananda or Happiness or 
Sukha is discussed in detail: 


` * a 
Aaea Ai a | 
Saisdnandasya mimamsa bhavati | 


The teacher calls the student for an investigation of Ananda. 


When the teacher suggests Sukha - Duhkha Pariksa, the student 
immediately reacts, saying that everything about Sukha and 
Duhkha is known already. What more is there to be studied? 
Look at the reaction of the student. He can categorically tell 
what his knowledge about Sukha - Duhkha is. He declares that 
he knows about Sukha in the sense that music gives him joy, a 
sweet dish gives him joy, company of welcome friends gives him 
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joy, and a very understanding wife gives him joy. If these are 
not available, then he is not happy. He further elaborates that 
if his son/daughter is not studious, he is not happy. Pleasant 
situations give him joy. The contact of five indriya-s (five senses) 
with the corresponding visayd-s (sense objects), gives him joy. 
The minus of that puts him into sorrow. So, he declares that he 
knows everything about Sukha and Duhkha. 


The teacher sets aside the conclusions drawn by the student. He 
wants the student to investigate Sukha and Dulikha content wise 
and not agency wise. Here one should pause a little, contemplate 
and try to catch the difference between knowing the thing agency 
wise and the same thing content wise. The general opinion is that 
certain things put one in a happy mood and certain other things 
put one in an unhappy mood. This was not the study the teacher 
wanted the student to go into. He wanted the student to closely 
watch his state of mind when the student declared that he was 
happy. Similarly, the teacher wanted the student to study the 
Cittasthiti (mental state) when he felt he was unhappy. 


This type of investigation, none of us have tried when we are 
in moments of Sukha or Duhkha. Instead, we had restricted our 
studies of happy or unhappy state at the indriya (physical) level 
all the time. That is all the study we made. Content-wise we 
have to examine what is Sukha and what is Duhkha. We should 
observe this difference. What was my mental state when I said 
that the whole of Sunday was a bad day? What is my mental 
state when I say that a thing is beautiful, I am so fine? This Pariksa 
(introspection) may look very simple, but it has not occurred 
to anybody in the world to do the Pariksa (investigation) this 
way. It is exclusively the suggestion from the Upanisad-s. No 
philosopher, no system of philosophy could give it in such 
simple terms. In no religion or practice it has been emphasized 
that Sukha - Duhkha Pariksa should be on the lines where you 
examine the state of the mind when you are happy and the state 
of the mind when you are not happy. The suggestion is unique 
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to the Upanisad-s. What is the psychological state, what is the 
psychological posture when you are happy and when you are 
not happy? A very simple examination but it is a very profound 
one. It can take you to a new discovery. That’s why I mentioned 
yesterday that Vedanta is a difficult science, but when properly 
understood, it is the easiest of all the sciences. 
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DUHKHA PARIKSA 
(EXAMINATION OF SUFFERING) 


Sukha Pariksa. What is Duhkha Pariksa? Take any moment 

of Duhkha and see what the cittasthiti (state of the mind) is. 
That's all. Every day we have many moments of Dulikha. Observe 
what is the state of the mind at that time? Take the case of the day 
previous to the examination results of a student. The parents of 
the person are anxious and the student is anxious. The student's 
interest is either to get into the computer science course or to get 
into the medical course, because they result in the highest paying 
jobs. Just imagine the state of parent's mind or the student's mind 
and identify yourself with that situation. Oh! Would I get my 
first class? Will I lose that? All my plans will be broken if I don't 
get it. Would it be a donation seat? Or would it be a seat earned 
on merit? What then? What are the alternatives? I have such high 
expectations about the result! 


E us take up Duhkha Pariksa to start with and later on go to 


What's the nature of mind at that time? Anxiety! Insecurity! Fear! 
Doubt! The student wants to relax, but he cannot. He or she is 
agitated, disturbed. See the revised way of studying Duhkha, not 
constituent-wise, not ingredients-wise, not characteristics-wise, 
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The most powerful example that I always remember to illustrate, 
is to imagine the mental state of your wife or daughter or your 
sister when a baby is about to be delivered in the family. Admitted 
to the hospital/ nursing home, the lady is moved to the operation 
theatre. Watch the husband or father or the mother of the lady in 
question. They are all anxious, moving up and down the corridor 
of the hospital. Would it be a simple labour case? Would it be a 
forceps case? Would it be a caesarean case? Would the child and 
the mother be safe? The state of mind of the concerned person, 
when observed, points to Uncertainty, Anxiety, Impatience, Fear, 
which are all attributes of Duhkha. 





Similarly, Raga - attraction, Dvesa - repulsion, Bhaya-fear, are also 
facets of Duhkha. Jealousy comes when you have only one car 
and your neighbour has more than that. You grudge him. You 
feel small. It's that inferiority complex that bothers you- this is a 
Duhkha attribute. Mind is agitated, excited and troubled. You try 
further to see the common factor through a scientist's eye-that is, 
to reduce many things into as few things as possible. 


Itisa wellestablished factin Vedanta that the entire set of activities 
of a human being, both physical and psychological, are nothing 
but Pranic Activity only. Prana is defined as ‘Gatih pranah’ - ME 
Wt: | Movement is Prana. Movement is vibration or pulsation. 
Chandogya Upanisad declares that: 


SE a Cael MOTT ARTA i 
qoi ag: sot sis rui Ha: Wü uai dgg zi 
.. Sa yada svapiti pranameva vagapyeti | 
pranam caksuh pranam srotram pranam manah 
pranohyevaitan sarvan samvrnkta iti | 
- Chandogya Upa. 4-3-3 


When a person is in deep sleep his speech gets merged into 
general Pranic activity (mere pulsation). Likewise his seeing, 
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hearing, thinking, etc. - i.e., all his physical and psychological 
activities - merge into a single Pranic (vital energy) activity or a 
general vibration. 


The above can be easily grasped if we think of a person who is 
in coma. Except the beating of the pulse there is no other activity 
in him. All other physical and mental activities stand merged in 
this mere pulsation - general Pranic activity. 


e Our thinking centre (centre of our mind which is called 
as Citta) is filled with Pranic Activity - Vibration or 
Movement. 


e Any activity involves variation in its occurrence — it may 
be very slow, slow, normal, fast, very fast etc. 


As already discussed above, the teacher's direction of 
investigating Dulikha is to watch the state of mind when one 
says that he is not happy or is suffering. Accordingly, if one 
examines his own mind or Citta Centre when one is angry he 
notices that it is highly agitated. The level of activity is at a very 
high speed. There is fastness, there is restlessness, Citta (mind) 
is filled with throbbing Pranic activity. Although he is not in a 
position to watch his state of mind at the peak of his anger, he 
can do so when he calms down a little. We would have seen 
people physically disturbed and even trembling during such 
angry situations. When we analyse this, we can say that Raga 
(Attraction), Kama (Desire/Lust), Krodha (Anger), Bhaya (Fear), 
Anxiety, Uncertainty, Impatience, Hurry etc., are all synonyms 
of SPEED only. These entire situations amount to fastness or 
hyper activity of the mind (citta) called VEGA in Sanskrit. Thus, 
all such moments are moments of Duhkha or suffering. Let us 
take up the following sloka (verse) of Bhagavad-Gita : 
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"X. 
TEN 
Let Go 
NY * Cs 
ahida a: WI Waa | 
NN e Nr 
alata dwiu pe: uud m I 
Saknotihaiva yah sodhum praksariravimoksanat | 
Kamakrodhodbhavam vegam sa yuktah sa sukhī narah \\ 
- Bhagavad-Gita-5-23 


One who is able to withstand the impulse of lust and anger before 
death is a Yogi, and a happy person. Man can be happy only 
when he is able to control or drop the speed arising out of Kama 
(desire), Krodha (anger), Bhaya (fear), etc. which are moments of 
Duhkha. 


epee las Gay faeere: | 
dearer: Raahe ii 


Duhkhesvanudvignamanah sukhesu vigatasprhah | 
Vitaragabhayakrodhah sthitadhirmunirucyate \\ 
- Bhagavad-Gita- 2-56 


A person whose mind is unperturbed by sorrow, who does not 
crave for pleasures, and who is completely free from attachment, 
fear, and anger, is called Sthitaprajfia - a sage established in 
wisdom. 


In Bhagavad-Gita, while dealing with the characteristics of a 
balanced person or Yogi it is said that — such a person will not 
get disturbed, his mind does not get agitated or his mind is rid of 
Vega during the moments of Duhkha. That is, he has conquered 
the speed of Raga (attraction), Bhaya (fear), and Krodha (anger) in 
all such situations. 


When examined, one can see that any disturbance, any misery, 
and any pain amounts to violence inside- it can be an excited 
mind, an agitated mind with unruly forces operating inside. If 
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you apply the cleverness of a scientist, all these can be brought 
under one term - Speed or Vega or fastness. That's the advantage 
the scientist has over the others. He can bring all these things into 
a few minimal terms. Hundreds of nearly different things can be 
brought into one term, so that handling is easy. So, Duhkha is 
speed. What a permitted conclusion! 


Hence, the solution is, wherever there is fastness, replace it by 
slowness. It is our experience that an agitated person instead of 
walking will almost be running. A speed at one point is a speed 
revealed everywhere. If he is fast inside and is chewing, it can 
be fast chewing. If he is swallowing, it is fast swallowing. My 
relative who was a specialist in cancer layer study in Cincinnati, 
USA, had the habit of chewing the gum. When he focused and 
when he was fast, this speed of chewing also increased. He had 
observed this and shared with me. He was not a student of 
Vedanta, but look at the observation. 








Speed felt at one centre is revealed at all centers. Speed corrected 
at one centre, purifies all other centers. Now that you have the 
answer - walk slowly - talk slowly - think slowly. Try to get 
angry slowly. Then it is no anger at all! Softness brought at one 
centre induces softness at other centers like the thinking centre, 
the walk centre, the talk centre and the respiratory centre. 
Try to apply slowness and see the difference. Comfort sets in 
immediately. I have tried this experiment and got results. You 
can best appreciate this truth when you start applying them. You 
can see the difference and appreciate the Sastra then. If you want 
to walk, do it slowly. Walking slowly starts purifying all these 
centers. Then, one is very much relaxed. 


There is another component of Duhkha, which we have to study. 
In fact it is a subtler aspect. Once you become an intellectual, 
you begin to think seriously. And what's that thinking - to know, 
to understand, to grasp. That's again another burden. Why do 
you call it a burden? Is it not the power in you? Intellect is the 
best tool in the hands of man. All this technology is because of 
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his intellect. Employing that intellect, the medical science has 
advanced. Anesthesia itself has become so sophisticated that it is 
very convenient to surgery. A roof can be bent in any direction 
because of the combination of concrete and reinforcements. AII 
this technology is the result of focusing. But the point is that it is 
burdensome and that is the reason why focusing is turned down 
by Sastra. One is naturally disturbed with this position of Sastra 
and this can be anybody's objection to the Sastra. Focussing is 
the most powerful tool in the hands of man due to which the 
advancement of technology is possible. But the point is that 
this attention or focussing is burdensome. Fortunately, we are 
making and breaking this focussing. Nobody is continuously 
concentrating for more than half an hour, even the most studious. 
Even the big researcher reaches the break down point very early. 
The fatigue point is reached and he shakes off. That's a natural 
safety mechanism built in man. Otherwise, man would have 
broken himself down, would have turned mad, and would have 
hit himself against a wall! You shift from the serious mood to 
a lighter mood. But once you start encouraging this quality of 
overdoing this focussing, the balance is tilted. Generally, we err 
in the wrong direction and we begin to suffer. 


Imagine the fatigue experience of such a person. We must know 
the goodness or badness of a thing in its exaggerated version. 
Otherwise it becomes difficult to appreciate! You must push the 
pendulum to the extreme point and then see the momentum it 
carries. But, once you exploit this intellect and start doing much 
of it, you begin to suffer. Excitement, fear, desire for objects of 
enjoyment, desire for fame; can be managed to certain extent. 
But the endless pursuit for creativity is difficult to manage. If 
you watch the professors in any research institute, either they are 
in the laboratory doing research or they are stuck in their home 
also preoccupied with the same thought of research. They cannot 
come out of this focussing. Hence, subtler version of suffering is 
focussing. Basically we are 'all-pervasive' beings or Sarvavyapt. 
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e When you are not in suffering state you are expansive, 
unloaded, diffused, very light, and non-dense and hence 
you are in a state of Vistarata- all-pervasiveness. 


e But when you are in a moment of Duhkha, you are 
sacrificing your everywhereness and coming to a 
pinpoint. 

e In the language of a Quantum Physicist — you are in 
CONING phase - tending towards one-pointedness. 


e If one observes a cone, the tip of the cone is pointed and 
the base is wide. 


e Focussing is Coning into a point. Reducing to a point or 
to an aperture. 


e Since you are a burdened stuff, your mind acquires the 
highest density because it has limited volume - That is 
why you feel the load on you. 


e We have sacrificed our true nature of expansive state 
and are badly caught up in searching, trying to solve, 
trying to know etc. We have shrunk ourselves into a 
narrow stuff. 


Unaware of this obvious truth, I made a mess of my life for 20 
years, always focusing, to a point that I lost my sleep, I lost my 
appetite, and no medication would help me. I went to a very 
famous doctor only to be told that no medicine would help me 
and I had to gain balance of mind through control of aspirations. 
I was always researching on something or the other. I was having 
a firm faith and conviction that I was doing a very big thing or a 
noble act. 


I am showing a very big aspect of human being, especially that 
of an intellectual. I was proud of my research skills. I thought I 
was a big person because I could easily focus on various things. 
All the while I was under the impression that I was doing the 
best thing - solving problems — such as, how to give a simpler 
house for the villager with which I was not concerned at all as I 


49 


Let E ho 


was a chemistry professor. My research was to device a method 
to simplify a house construction and make it cost effective. How 
to avoid a beam for the door and have only the shutter, how to 
avoid plastering for the wall so that it could save 20% of the total 
cost, how to build a house without foundation? It was not my 
field at all. Even then, I had designed all carpentry work. You 
may say that it is a wonderful research for society's benefit and 
for one's own delight, but it was exhausting for me. 


I owe everything to Yoga-Vasistha because I was able to open 
the knot of suffering. I deeply understood the Vedantic solution 
when no teacher could tell me what my problem was and 
where I erred. Most of the teachers went by Vedantic definitions 
Satyam Jfianam Anantam Brahma, Anorantyan Mahatomahtya, etc. 
Once again, if you become a serious student and start studying 
these declarations you will end up confused. What does one 
understand by saying ‘you are smaller than the smallest, bigger 
than the biggest’ (Anorantyan Mahatomahtya)? To a scientist that 
is a very big inconsistency. How can anything simultaneously be 
smaller than the smallest and bigger than the biggest? 


One of my friends was a director of a computer science research 
centre. He was in his fifties, heading twenty top scientists and 
was the chief of the unit. While we were discussing one day, 
he said that he had become prematurely ten years older due to 
pressure of work and focussing. An American, who was a big 
researcher, head of a team of researchers, confessed to the fact 
that he was 10 years older than his actual age. Then why not give 
it up? See the difficulty. How can he give up, as the investor of 
money into that research unit is demanding results? The investor 
or money giver claims results. Otherwise there is a fear of the 
funds being stopped. So, that leads to more and more focussing. 
What next? How to complete this research in one or two weeks? 
Though it can be a remarkable achievement from one point of 
view it is alarming from the other point of view. 


We cannot say that focussing — Ekagrata, is a wrong thing, but 
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Ekagrata was my cause for suffering when I overdid it although 
it gave me good credit for an extraordinary performance. 


I want you to appreciate this point. The world of technology and 
the civilization has missed this big point. While we may glorify 
it from one point of view, we should condemn it from the other 
point of view. The urge to over perform through attention or 
concentration is a killer of peace! You are paying a big price for 
your technological achievements. Why should not people here in 
America realize this one? Look at the wisdom from the East? At 
what cost are you getting these achievements-new discoveries, 
especially in the medical field and in the engineering field. If 
there is adequate rest for the buddhikosa - the intellect — then it is 
okay. This is the missing element in the 21* century civilization. 
And what is the technique that can complement that missing 
element? It is the Indian wisdom- the Vedantic wisdom. Yoga- 
Vasistha (3-9-39) asserts- 


` na * C. 
erm. fé femi ganen IRAE: | 
Anasthaiva hi nirvanam duhkhamastha parigrahah | 


While attachment (focusing) is suffering, detachment (diffusion) 
alone leads to liberation. 


Focussing, pinpointedness, concentration, coning, etc. all result 
in untold suffering or Dulikha. Whereas, Vistarata or diffusion 
or expansive state of mind gives you Sukha or happiness or 
deliverance from Duhkha. Therefore drop burdensome/tiresome 
focussing and concentration and adopt a "Let Go" Attitude as far 
as possible. This is called Udastnabhava - indifferent attitude. 


This focussing is the main aspect of Duhkha for an intellectual. 
The Duhkha of a non intellectual or worldly person is to hanker 
for small things such as satisfaction of the tongue, attainment 
of status and recognition etc. Even the role of the social worker 
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is to think about the ways of serving the society. What about 
the householder then? He worries about the children, about the 


wife, about the bank deposit? How does it help him to come out 
of Duhkha? Yoga-Vasistha (6-9-418) puts this in simple terms:- 


MOS ON 


M * c. 
UAE SUT ESAT: degile AT WT TEE Ul 
Doitvaikatvadr$sau cittam tadevajfíanamucyate | 
Etayoryo layo drstayoh tajjfianam sa para gatih M 


That itself is ignorance if either the mind cognises several objects 
ata time or concentrates on one object only. If both these modes 
of the mind dissolve then that is the highest exalted state. 


If Caficalya (disturbance of mind) is a Bandhana (bondage) then 
Ekagrata (concentration or focusing) also is a Bandhana. When 
these are put an end to, then that is liberation. 


Anyway, speed and focussing are the two aspects of Dulikha. It is 
a very big piece of research whatever we have discussed in these 
ten minutes. Duhkha is completely understood through these two 
words - speed — Vegah - and focussing - Lakshya. Thus, Duhkha 
is either an agitated state of mind or a focussed state of mind. If 
agitation is replaced by naidhanya (slowing down/leisureliness/ 
relaxed approach), gradually and consciously it will result in less 
and less of Duhkha. Whenever focussing becomes burdensome, 
replace the same by de-focussing or diffusion - "Let Go' attitude 
- Udasinabhava). And again the result will be elimination of 
Duhkha. More you diffuse, more will be the expansion of your 
shell. Ramana and RamaKrsna would often say, ‘I don't know 
where I exist. I am not centered'. The point here is that they did 
not even know where they were. To that extent the diffusion 
had taken place. We identify ourselves with some place or work 
as a reference point when we ask ourselves as to where we are. 

















52 


DUHKHA PARIKSA 
(EXAMINATION OF SUFFERING) 


Whereas, a Jfiani (an enlightened person) would say that he 
cannot see himself and confirms that he has lost his focus. That's 
the experiential announcement of a Jfiani. 


As doctors put it, half the remedy is achieved by proper 
diagnosis. So if you are convinced that the points raised above 
are the symptoms of Duliklia, then replace speed by slowness and 
focussing by expansion. This is the solution to the problem of 
Duhkha. That was our research to come out of Duhkha. Sankocata 
or constriction or narrowing down is replaced by Vistarata - 
everywhereness, spreadness. 


That's where a scientist is at an advantage over the pundit as 
far as Vedanta is concerned. We are at a distinct advantage than 
our forefathers who did not know this vocabulary. They did 
not know this scientific phraseology because they didn't know 
aspects like density, potential etc. Duhkha is localization. Non- 
localized, spread version is the solution for the state of burden. 
So once you know this, you have the answer. 


Role of One's Freedom Element 


The student appreciates the whole point and expresses that he 
is fully convinced about the solution for Duhkha. But, he argues 
that not to be fast and not to focus is not under his control. The 
main objection is that situations drive a person mad. There are 
a number of problems to be attended to simultaneously within 
limited period of time which cannot be avoided. Logically, this 
is a valid point to consider. In the language of psychology, one is 
governed by the stimulus-response theory. There is the stimulus, 
there is the situation and one has to respond to it helplessly. 
Many examples can be considered. Take the case of a household 
lady. She is suffering because her husband is very indifferent to 
domestic work. How do you expect her to be comfortable and 
relaxed? It is an attack on the whole study we made here. 


Let e X 

Psychological transactions are not just governed by the law of 
stimulus and response. A new factor comes into the study and it 
is the freedom element. You have a choice, you have a freedom, 
and you have an option. It is not deterministic. Till now, you 
never thought so. In fact this is the ignorance on the part of man. 
Everyone thinks that the situations are so demanding that they 
drive one to suffering. Although one knows the answer, still it 
cannot be applied. This is a very important objection. 


It is here that I did a bit of deeper research. It is here that text 
books in psychology can take a fresh lesson from Vedānta. One is 
the theoretical aspect and the other is the application part of it. 
Sastra says man is not a creature of circumstances. He can react 
or he can refuse to react. The situations cannot thrust themselves 
on him. The option is with him, the freedom is within him, the 
choice is with him. 


Sankara's brilliant research gives us the truth. What is mind? 
Mind is a very peculiar thing which has this capacity: 


dA ead] AAN WT nd AWA! 
Kartum akartum anyathà và kartum $akyam \\ 


- Sankara, Brahmasütrabhasya 





“A person has an inherent freedom to do, not to do or to do it 
differently". 


What a wonderful truth! The mind can do this way, it can do 
the other way, it can do neither this way nor that way, it can 
stay quiet. For example, one can be harsh to one's parents or one 
can be soft, thinking that they deserve his respects since they are 
elders. Alternatively, one can be neither harsh nor soft and can 
be neutral. 


Here is the difference between the Jada and the Cetana, the 
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inanimate and the animate. In the case of a Jadavastu (inanimate 
object) like football - it cannot manipulate itself. When left in a 
place for fifty thousand years, it stays there. It cannot vary by 
itself. If one pushes, then it moves. It is a helpless mass, it has no 
choice. It is governed totally by the stimulus and response. 


Cetana (animate) on the other hand, has the freedom of action, 
a facility not available with Jadavastu. Let us say — a person has 
hurt me. I have a reason to get into depression or hit back with 
anger. Or, I can as well say ‘let him have his own opinion, why 
should I bother?’ The evil forces dissolve by applying the 
second suggestion. This is the available freedom in us. 


To say that the external situations determine one’s mental state 
is a wrong thing. With the recognition of the freedom element 
in him, a person can have a strong volition, will or autonomy. 
Everyone’s home becomes beautiful if he can grow as wise as 
this. Any difference of opinion can be accepted. An opinion 
suggested by the other person may be foolish. But one need not 
be disturbed by that because of the freedom element human 
beings have. Look at the contribution of Vedanta to individual 
suffering and therefore to global suffering! 


Ican put this one argumentinto the textual language. This freedom 
of choice can be applied even with regard to my three natural 
phases of existence namely, Jfiatrtva or perceiving, Bhoktrtva or 
selecting and Katrtva or doing. I could use these qualities or I 
could be without them. 











Sastra is not forcefully thrusting something on you. This is the 
result of an investigation which we have done. Hence, I am pure 
consciousness, cinmatra soarüpa - not disturbed, not affected 
by situations. The individual should recognise and apply this 
freedom element inbuilt in him to come out of suffering. 





ve. 
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SUKHA PARIKSA 
(ANALYSIS OF HAPPINESS) 


ow let us examine the concept of Sukha as understood by our 
Rsi-s (sages). One may say that Duhkharahitya or absence of 
Duhkha (suffering) is not Sukha. 


It is the general notion that Sukha is positive and comes from: 


e Objects of enjoyment - Bhoga-Sukha- Enjoyment derived 
through the five senses — sense of vision, hearing, smell, 
taste and touch. 

e Social Service — serving the poor, disabled, economically 
challenged etc. It may be any activity — either trivial or 
profound. 

e Job satisfaction. 

e Excellence in one’s profession. 


e Achieving name and fame in society. 


All the above give one a positive feeling. So, what is there to 
examine? Why at all we should bother about investigating 
Sukha? The experience of almost all of us, especially the persons 
who are internally sensitive, is that there is saturation in every 
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kind of worldly Sukha/happiness. Everything becomes stale at 
some point of time or the other. Hence, the search for everlasting 
happiness or pure ananda or sasvatasukha becomes necessary. 


Unfortunately we are all searching for this in the outside world. 
Here comes Vedanta to our rescue and asks us to investigate any 


moment of happiness, content wise and not agency wise. 


The observation or watching is to be done at the thinking centre 
i.e., Citta or mind Centre, as we had done with Duhkha Moments. 
We have to observe the mind as to what happens at the moments 
of Sukha and observation has to happen at the ajfiachakra or the 
space between the eyebrows. 


Sip a cup of coffee or tea or listen to music of your choice or taste 
a sweet dish, etc., and see what happens at the thinking centre. 
Shift your attention from the agency, that is, coffee or music or 
sweet dish, etc., to the thinking Centre and just WATCH. For the 
first time in your life you will experience a wonder. Bulk of the 
mind does not exist during that moment, the mind cannot think 
of any problems, the mind refuses to think, the mind doesn't 
want to think, the mind is incapacitated to think at that moment 
of joy. World doesn't exist for you. Your problems are thrown 
out and you are carefree- you are free of any responsibility. The 
burning problems that you had all along cannot touch you now 
in the enjoyment of coffee, or sweets or whatever. 


You have touched your pürvasthiti (pre-position)/ amanibhava 
(no-mind state)/ manorühitya (absence of mental activity)/ 
cittavisranti (serenity of mind). You are in your Atmasvariipa 
(Self). You are set in your Brahmasvariipa (Self). You are in your 
no-mind state. You are in your thought-free state which is your 
nijasvaripa (Real/True state). Here, you may disagree to accept 
that Bhoga-Sukha (worldly pleasures) is Brahmasukha (the eternal 
Bliss). But Sastra and Sankara mention it in a different way. Now 
let us study the bhasya (commentary) from Sankara. 
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Ya NUS ` 


N 
OUST a sea WI | 
Laukiko'pi anando brahmānandasyaiva mātrā | 
- Taittirtya Upa., Sankarabhasya, 2-8-197 


Don't you see that this Bhoga-Sukha is only a fraction of that 
Brahma Sukha? What a daring statement! Is it not obvious? This 
means that every moment of Sukha is an empty state of mind 
which is Your Karanasthiti (Causal State) -Your Advaitasthiti - 
a non dual state - a no-mind state. There is nothing like noble 
Sukha and ignoble Sukha. The agency may be noble, or ignoble. 
But Sukha per se is Brahman. And Sankara actually adds a line 
from Brhadaranyaka Upa. (4-3-32) to substantiate this:- 


UA spur Yell qam usttafed | 


Etasyaivanandasya anyani bhitani matram upajivanti | 


Tom, Dick and Harry or anyone in this world, can experience 
this ananda (bliss) which is the pure expansive state and a state 
of utter nothingness. One is touching that no - mind state and is 
getting the feel of joy. Every experience of happiness is a state 
where the mind, for a moment has become empty-rid of its 
problems, rid of its anxieties, cares and worries. Can Sukha be this 
simple? I fought with the truths of Upanisad-s for two years. That 
was my struggle. That was my research. Can it be this simple? 
But every time I tried an experiment using some Bhoga-vastu 
(object of enjoyment), sukhanubhava (experience of joy /delight/ 
pleasure/bliss) is very much felt by me. I am confident in saying 
that every one of you will get this experience also. Sastra puts 
this as Amanibhava (no-mind state). Gaudapada in his Karika of 
Mandükya Upanisad has this beautiful thing to say: 
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AHUA 9 Hg TaT | 
* C. ` 
SHEI der Ald ARAA dee I 
Atmasatyanubodhena na sankalpayate yada | 
Amanastaam tada yati grahyabhave tadagraham M 
- Man.Up.3, Ka.32 
While modifications of mind stop, having realised the Self, no- 


mind state is attained due to the absence of graspable phenomenal 
world. 


What is the meaning of realizing yourself? You have to touch 
that no-thought state. You get into that no-mind state. A no- 
mind state is verily Brahman. A sloka (verse) from Katha Upanisad 
(2-6-10) is proclaiming this very same truth: 


Fel aa ASA Sala HAAI GE | 
C. an N * Cc. 
gre 4 Tedd MAR: WAT ITAA N 
Yada pafícavatisthante jfíanani manasa saha | 


Buddhiśca na vicestate tamahuh paramam gatim M 


When the five sense-organs are not functioning, when the 
mind is not functioning, when even the buddhi (intellect) is not 
functioning, that is your holy state. That is your exalted state. 
That is your true nature. That is your blissful state. 


The terminal sloka of that Narada Sanatkumara Akhyayika 
(Chandogya Upa 7-24) says:- 


A AC. A 
SE AACA ANA MAANA A AA | 
Yatra ndnyatpasyati nanyacchrnoti nanyadvijanati sa bhima | 
When you do not perceive anything, when you are not hearing 
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anything, when you are not in the knowledge of anything that is 
your expansive state. The meaning of the word bhiima is that of 
Vyapakatva - a state of expansion. 


EN * C. `A 
À A HI dag aed gana q À qu | 
Yo vai bhūmā tatsukham nālpe sukhamasti bhiimà vai sukham | 
- Chandogya Upa 7-23 


Bhima state is really the blessed state, the blissful state as 
against the confined state which is not blissful and profound. 
Man considers that watching details is the right action. Actually 
it is ‘alpatvasvikara’ - that is, a constricted state of mind. All the 
research work that we are into is the work of scrutiny, which is 
a toiling phase. Indriyavyapara means capturing details through 
senses. Bhiimavaisukham - that "Let Go’ state is Sukha. Vedanta is 
not brainwashing you. 





aga uf Alc: | 
Napirvam vaksati srutih | 
Sruti (the scripture) doesn’t tell you anything that is not within 
the realm of your experience. 


MIA È ATPL | 


Jfíapakamatram hi sastram | 


Sastra (scripture) is but a reminder of whatever you know. 
Every experience of Sukha, is verily a mind in broken state - a 
decomposed mind - a non-functioning mind. In fact, the thought 
formation forces cannot connect themselves into a thought. What 
a realization! You see that every joy is an empty state of mind-an 
expansive state of mind- an advaitasthiti (non-dual state). 


Even Sukha, on examination, reduces itself into a no-mind state. If 
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the frequency moments of Sukha are increased very much, you are 
just non-existent and the shell is terribly expanded for a moment. 
This is the same as the state of vistārata (expansion) described as 
a remedy to Duhkha. There is a gradation in the state of Duhkha- 
continuous Duhkha-ati-Duhkha - somewhat Duhkha - very slight 
Duhkha - the curve reaches a no-mind state - you cannot even 
think further. A further inference of this one, a bigger version 
of this process, makes one conclude that, Sukha and Duhkha, 
being separate entities, are interconnected. They are very much 
like conductivity and resistance. Reciprocal of resistance is 
conductivity. Reciprocal of conductivity is resistance. Less and 
less of Duhkha is more and more of Sukha. 


Thus there are only two aspects of Duhkha: 


One is the Speed, at thinking centre or cittasthina (mind 
centre — Ajfizcakra — space between the eye brows). The other 
is the focusing - which is constant minding, resulting in one- 
pointedness and this is termed as Sankocata (shrinking). This is 
also termed as a coning phase. 


In order to overcome these two aspects of Duhkha: 
* Replace speed or Vega by slowness or Naidhanya at the 
mental level. 


e Replace Sankocata or focussing by diffusion. This is the 
"Let Go’ attitude or Udasinabhava. 


Sukha is: 


Mind or cittasthana becomes empty in the moments of happiness 
derived through agencies. A no-mind state is created for a 
fraction of a moment. Consciously hold on to the no-mind 
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state so generated and try to stay there as long as possible, 
abandoning the agency that gave you the state. Yoga-Vasistha 
(5-9-43) declares - 


eaqea aed Gada i 
"2 aN Cc. hay 
ex ddledrt sedg: deh Hemd Il 
Drsyadarsanasambandhe sukhasamvidanuttama | 
Drsyasamvalita bandhah tanmukta muktirucyate \\ 


Born is the happiness when the seer and the seen are in contact. 
But, it is still bondage when the seer is attached to the seen and it 
is freedom when detached from it. 


I will take up questions from you to sort out any doubts on 
whatever we discussed till now. 


Q. Does not a material Sukha, what you explained now, leads to 
hankering for more Bhoga - (worldly pleasures)? 


A. Yes, but we get a glimpse of that Sasvata Sukha (eternal 
happiness) in this Bhoga-Sukha. Therefore one has to see this 
welcome element and stay firm in it and then reject the hankering 
for Bhoga. 


Q. Doesthe peace of mind, as described above relate to Visaya 
Sukha (sensual pleasure)? 


A. This is another good objection on Sukha. But it is that peace 
of mind which is referred to as Sukha in the tradition also. Again 
the two questions overlap. Actually in our Visaya Sukha moment, 
the penultimate positions are in excitement whereas the real 
point is in peace. We are tempted to say that this excitement is 
a Sukha element. The penultimate centres are in excited state 
and therefore, one is tempted to conclude that Sukha carries 
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the element of excitement which is the previous position or 
the Taditarasthana. The after-position or the Samipasthana is the 
peaceful expansive state. When we discuss the mechanism of 
Sukha in the next lecture, we will discuss the things involved in 
the mechanism of Bhoga-Sukha and then clarity would come to 
all of you. 


Q. If we slow down our activity, it will certainly be good, 
but in the eyes of the people that would look very odd and 
embarrassing? 


A. All those things have to be managed of course. When you 
slow down your activity, it has an effect on the whole system. 
The system becomes so relaxed that it becomes impossible to do 
any work at one point of time. One simply wants to spend time 
in silence. Slowness becomes a point of comfort when these rules 
are applied. When one centre in the body slows down, every 
other centre takes the suggestion and slows down. 


The other point is this attention business. It is here that a student 
finds difficulty. He likes to be focussing all the time as it improves 
the performance. But the truth is otherwise. One may perform 
better, but one has to pay the price for that effort, which ultimately 
works on the system itself. Truths cannot change themselves to 
one’s convenience. The fact is that if one holds on to concentration 
for a longer time, the system complains. This conclusion doesn’t 
go well with modern ideas of performance and production. That 
is what one has to manage. One can’t fight against the truth. If 
the truth is questionable then it is fine. Otherwise the argument 
does not stand. 


I remember one instance when I had to undergo a minor 
operation. I was waiting in the preparation room and the thing 
got delayed as the surgeon was very busy performing another 
major operation. He was a doctor of repute and he had the habit 
of going through every detail to make sure that things went on 
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well and there should be no cause for failure. This put him under 
serious focussing. When he came out of the theatre, I could see 
him puff and crash into the sofa and leave a very big sigh of relief. 
Why did he do that? The body system was saying that he needed 
rest very badly. That was a very good observation for me and 
that was a very good case where I could certify the truths of the 
Upanisad-s. Why does one shift from a serious mood to a lighter 
mood? Why does one get to an act of sipping a cup of coffee after 
a hard working day? Why does one say that he needs relaxation? 
The fact shows that serious mood is a state of suffering. Lighter 
mood is a state of contentment or trpti. That’s a proof. 


Q. Don't you think we have to do a balancing act because at 
certain point we have to continue our lives? 


A. Fine. That is the compromise. Right, but we should appreciate 
the point that it is necessary to take a break. 


Q. But that does not mean I stop concentrating. I may be taking 
a break but I am still in that mood? We cannot stop our attention 
mood as it is very important in life? 


A. No. The Sastra examines facts and their nature. That's the 
point. How much of Sastra (scripture) will you use for your life 
is another question. That's a matter of necessity. That's a matter 
of the situation or the profession in which you are placed. I am 
not advising everyone to give up focussing or speed. But one 
very important point you must remember here is, that when I 
am talking of speed it is not the physical speed. It is the internal 
speed. The speed of the mind within is thousand times faster 
than the speed at the physical level. One has to keep this always 
in mind when we talk of reducing speed. 


Q. Is it possible to drop speed when you are focussing? 
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A. Yes, I will add a little more. I told you about that doctor's 
plight, because that's a more serious question. Most of the times 
we tend to seek adjustments, compromise, taking approximate 
positions. So, whenever focussing is a must, you tag on slowness 
to it. If you are slow, focussing is acceptable for the system. 
Slowness can decrease the evil effects of focussing. Any amount 
of focussing is sustainable when the other element is taken care 
of, namely slowness. Once you go with the study ofyourselves, 
many more truths come out. That's why everybody would 
be a teacher on his own, once one starts looking inside. That 
leisureliness will enlarge the shell. Every time you are in the 
leisurely mood, or the let-go mood, you are an enlarged shell. 
You are a big sphere. In that sphere if you focus, you are doing 
that peripherally. We use the word for that, peripheral focussing, 
and casual focussing. It is a fact. The Sastra uses a very big word 
to refer to this: Udastnabhava (overlooking attitude), Anasaktibhava 
(detatched approach), Saksibhava (witnessing attitude). 


Q. Can focussing be possible when you are in diffused state? 


A. It is possible. They can co exist. The two can stay concurrently. 
People say that Vedanta takes one away from one's profession. 
It proves again and again that worldly and mundane pursuits 
do not become hurdles for Sukha. Therefore you don't have to 
become an ascetic or other worldly. It is a paradox. Defocused 
focussing means bulk of you, mentally, is positioned in a happy 
way. A part of you is involved in that mundane process. That is 
how every Jfiani (a realized person) manages. Lord Krsna would 
be most efficient-but very casual, but at the same time very 
careful in details. So a Jfiani need not walk away from life. If he 
chooses to walk away like Ramana, it is okay, like Ramakrsna, it is 
okay. Performance-wise one can excel the other man who does 
not know these secrets. 
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Q. If one gets into such a grove of slowing down, will it not 
affect the overall performance of the person? 


A. This is exactly the reaction of every group that I meet with. 
Will the whole technology drop down if every man slows down? 
Everybody is unnecessarily rubbing too much on the wrong 
side. Why don’t you live with nature? Environment is safe when 
you don’t peck and interfere. Really speaking, this is the highest 
point. We understand that during the days of Krtayuga people 
were so much satisfied that they did not even bother to build a 
hut for them to live in. What is wrong if that person is as happy 
as the modern man with all this technology around him? We 
must be able to give this point to the advocates of technology. 
A person who is sitting under the tree is equally happy doing 
nothing. Then how is he inferior? Point out one defect about that. 
Bhartrhari in his Vairagyasatakam (53) -quotes- 


C A `A A 
qae INGE: AchHHecH EHS: | 
ANN AAA AN 


aA z& INAS TRIGSTSE TARTS: N 


Vayamiha paritustah valkalaistvandukilaih | 
Sama iha paritoso nirviseso visesah V 
A sage comes across a king and develops a conversation. Oh 
King, you are with your silken garments and I am with my bark 
garments. If the happiness you have is because of the silk and 


the happiness I have is because of this crude cloth, how are you 
superior to me? 


What logic! How are you superior to me if both of us are equally 
happy, you with all your comforts and I with no comforts? 


a d Wag RA ed quu aT | 
A A bat ic w A 
Ha a RÈ ASALA aa: N 
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Manasi ca parituste ko’rthavan ko daridrah \\ 


When the mind is self-satisfied, how to differentiate a rich man 
from a poor one? This is the challenge the Indian wise men 
always had on positions of importance. It is not abhava-vairagya 
(renunciation arising out non availability of wants). 


Q. I don't think that the issue is with the internal happiness 
Vis a Vis technology. It should somehow be possible to bridge 
both. Take the case of Arjuna, who did not want to fight before 
he heard the message from Krsna, afterwards he fought. On the 
one hand he is peaceful internally and at the same time he has a 
duty to perform. This is where the problem arises. What is your 
opinion about this? 


A. You have to be careful while you apply this knowledge to 
the society in general. Therefore if the society is different, don't 
disturb the society, allow it to have mixed levels. Society must 
have the benefit of development of technology. A hypothetical 
question would be as to what happens to civilisation if technology 
is completely dropped. When everyone is happy with minimum 
needs, what's wrong with that one? I wish such a world comes 
into existence. That was the message of Krsna. Of course much 
discussion has to take place. And another reason why Arjuna 
was coaxed into Karma by Krsna was that he was still not fit for 
taking up a life of a mendicant. 


Theoretically one may understand this, but one may not be fit 
for total Vairagya (renumciation). At the conceptual level we 
may appreciate. You can't deny yourself the study, pursuits, 
achievements and all that. System transformation doesn't take 
place simultaneously with your understanding of concepts. There 
is a time lag. There is a phase difference. We must wait. Only one 
person who could succeed totally and suddenly drop activities 
of the world was Ramana Maharsi. He realized this point. People 
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made these objections on him and he just laughed at them. Some 
people choose the Vedantic way of living while others are willing 
to focus and carry on with work keeping their balance of mind 
for the benefit of humanity. 


Q. Arjuna, after he listened to Sri Krsna initially was willing to 
lay down his arms and keep quiet. But the Lord would not allow 
him. Why? 


A. Arjuna appreciated the Sankhya ideas, just as we are now 
appreciating the logic of Vedanta to be true and correct. He 
appreciated the truths of Vedanta and then he said he would 
surrender and keep quiet. But Krsna knew that Arjuna’s body- 
mind system was not prepared for that. Simply understanding 
the truths of the Upanisad-s is not sufficient. The forces within, 
Bhoga-utsaha (pull towards worldly /mundane pleasures), Karma- 
utsaha (urge to involve in activity urge / to do something) are 
still operating. I will come to that point when we do Atma-pariksa 
(introspection of oneself). Therefore his advice to Arjuna was to 
do Karma (activity) and expend the unbearable energy. 


We know that keeping quiet is the ultimate answer for happiness. 
But, structurally we are not prepared for that. That is where 
the idea of Karmayoga (path of action) comes. Karmasanyasa 
(renunciation of activity) is recommended as the ultimate 
position. The next step of compromise or adjustment is Karmayoga 
because we cannot keep quiet. The whole of third and fourth 
chapters in Bhagavad-Gita deals with the subject of Karmayoga 
versus Karmasanyasa. Arjuna puts this very question: 


Sara xq mud AAT FRE: Wes | 
an. SO OSS e CON Cx CN 
ach HAM SX AT Masta AINA II 
Jyayasi cet karmanaste mata buddhih janardana | 
Tatkim karmani ghore mam niyojayasi ke$ava V 
- Bhagavad-Git -3-1 
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He asks Krsna, "Why are you forcing me to the war which is 
very bad although you know well that knowledge is superior to 
action?’ He has appreciated this discussion and says that Krsna 
has proved that keeping quiet is all joy. The answer is - Arjuna is 
not fit for keeping quiet yet. 


Q. There comes the question of ‘expectation’. How do you 
explain the removal of expectation of returns from action? 


A. The other point where Vedanta makes a mark is to let that 
person examine whether he can be happy without doing. Most 
of us cannot remain so, though logically that position is correct. 
Even I cannot do that. Why? There is the boredom force acting 
within, which is driving one to activity. I will come to that in the 
next lecture when we do Atma-Pariksa. The reason for anyone 
who says that he is doing work for so many good causes is that he 
cannot keep quiet. The proof for this is very simple. If I challenge 
you to sit quiet for ten minutes without doing anything, you may 
say that itis very easy. But if I ask you to remain quiet for half an 
hour, then you fail the test. Why? 


Vedanta gives an answer to that point in the Yogasastram 
(science of yoga). There is what is called life force or vital force or 
Kundalinisakti, if you care to use a technical word. It is there at 
the Maladhara (base of the spinal column) and is continuously 
releasing Süksmasakti (subtle energy) or Pranasakti (vital energy) 
into the system, to every part of the body. It flows up into the 
Urdhvasthana (higher centres in the spinal column) and comes 
to Ajfiacakrasthana (the centre located between the eyebrows), 
where pressure is built up.If the rates at which it is produced and 
expended are not equal, then you develop a pressure. And the 
pressure so developed drives you into activity. This is the most 
reasonable explanation. 


The proof is very simple. Sit in the house without any work. 
That is the biggest test, to check whether you are growing in 
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the Vedantic way or not. No wife to talk to. No kitchen where 
you can go and get some salted cashew nut or anything of that 
kind. No tape recorder to play music. Sit and try. Try this simple 
experiment. Everybody in the world fails. Why? 


This is the explanation. Continuously energy is being released. 
Fortunately for man, as quickly as it is released he is expending 
it. The child cries away its energy. The fool talks away his energy. 
Man walks away his energy. A clever man thinks away his energy 
and therefore each one is comfortable. The subtlest burden is 
the pressure of boredom forces. He is spending this blocked up 
energy in ever so many ways that the system gets used to it and 
therefore he is comfortable where as he gives credit to Karma 
(activity), saying that Karma (activity) gave him joy. Spending of 
the energy is the only means by which one is becoming empty 
at the Ajfiacakra (the mind centre). This mechanism is giving him 
joy and not Karma as such. 


This is the way we are all happy. Karma is a means of expenditure 
of this unbearable energy. Once that is spent away we are in 
the non-doing phase at the Ajfizcakra (space between the two 
eyebrows). We become empty, that is, we reach the no-mind 
state called Amanibhava. No-activity state is the point of joy, is the 
content of joy. This mechanism is giving him joy and not Karma 
as such. 


Q. Does it divert the energy? 


A. Yes, incidentally this question is to be answered. If intake 
of coffee or any other Bhoga-vastu (object of enjoyment) leads to 
Bhoga-Sukha (material happiness), then why don't we have more 
and more of coffee or more and more of Bhoga (enjoyment)? 
The answer lies here. Although Bhoga-Sukha works by this 
mechanism, it has a defect as this drifting of the energy is only 
temporary. Every Indriya (sense organ) has a limit point. This skill 
to draw the energy has its limitation. The first sweet is enjoyable, 
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the second sweet is acceptable and the third sweet is repulsive. 
Even at the cost of annoying the host you say, 'sorry I cannot take 
it', why? The tongue fails to draw the energy. At that point, the 
energy goes back to its original place - to its swasthüna and again 
you are restless. That is the reason why we call the Bhoga-Sukha 
as short lived. When the energy expenditure to overcome the 
boredom is overdone, it results in restlessness again. Preceded 
by a disturbed state, succeeded by a disturbed state and for a 
small interval of time in-between, the mind quietens. Hence, 
Bhoga-Sukha is short lived. 


If you can reduce the creation of energy itself or its release by 
Sadhana (practice), then the dependence on Bhoga gets dropped 
and you are in lasting happiness. Then, you can naturally 
expand your shell. In a small sphere, the amount of thrust or 
the impulse on the unit area is more. Suppose the sphere is very 
big, the same thrust or impulse on a much bigger sphere is much 
smaller. Distributed over a larger area, you don't feel the burden 
at all. So, if you apply the rule of Naidhanya (slowing down) or 
apply the principle of Vistarata (expansion), then the boredom 
forces are automatically absorbed or dissolved away and you 
don't complain. This is a permanent method to be happy. So, a 
Vedantin is not running away from Bhoga (pleasures) for ascetic 
reasons. 











Q. I appreciate your point very much that Pariksa (analysis) of 
Duhkha is necessary to come out of it, but why one should do 
Pariksa of Sukha as it is a glorified state already? 


A. This Pariksa (investigation) is required because we are always 
experiencing this Ananda (joy). Humans are in continuous touch 
with the svarüpa (true nature), but do not take notice of that one. 
This is the unfortunate situation of man. He doesn't know that 
svarüpasthiti (his true nature) is Ananda (bliss). To remove this 
ignorance, serious study is required. That's all. The role of Bhoga 
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in the experiment is only incidental. Laddoo or the sweet dish or 
coffee did not carry the principle of Ananda. It is incidental that 
Laddoo brought about an expansive state inside, an empty state 
inside. The point of importance is this one. After understanding 
this point, our attention should get shifted. Our value system 
should be revised. Bhoga-vastu has a marginal role. This has 
necessitated the Sadhana actually. Should you struggle for 
Ananda? The clever Sadhaka (practitioner) on the other hand uses 
the bhoghavastu as a means to get the glimpse of Brahmasukha 
(eternal bliss), drops Bhoga-vastu (the agency of enjoyment) and 
holds on to the Sukha only. 


Q. Is Purusartha (the four aims of human life in Hinduism) not 
necessary-then? 


A. That's the trouble with all the people. People have mystified 
the whole thing. I can give you hundreds of stanzas to show that 
this is the ultimate. It is very clear in Yoga-Vasistha — 


semet fod «uri atas: qud qeu i 


Yanmano vilayam yàti tadvisnoh paramam padam | 


What is Visnupada - Vaikunta (abode of Visnu)? Yatra manah 
vilayam yati - where mind gets extinguished that is svarüpa (Self). 
That is Purusartha. That is Moksa (liberation). This stanza, Yatra 
manah vilayam yati tadvisnoh paramam padam - does not refer to the 
Vaikunta with seven doors, Jaya and Vijaya keeping guard of that 
one etc. Yatra manah - where mind is absent, that is Vaikunta. 


Q. When thoughtis formed in the mind, there is no differentiation 
whether it is thought for happiness or otherwise. Then where is 
the thoughtless mind? 


Let e ho 


A. What happens in the Bhoga-Sukha is that there is an excitement 
co-existing with peace. Therefore we are tempted to say that 
happiness is that excitement. Really speaking, there are two 
overlapping parameters. If you disassociate them, the real point 
of contribution, which is the ‘peace element’, comes to the fore. 
I will dwell on the topic of how Bhoga-Sukha brings about peace 
in my next lecture. 


Q. Sañkara says that Bhoga-Sukha gives a glimpse of Brahmananda 
(BLISS). Don't you think Bhoga is excitement and where is Ananda 
there? 


A. Content wise they are identical. Thedosa (defect/shortcoming) 
about Bhoga-Sukha is, that it is short lived. With the withdrawal 
of Bhoga, again you come back to the objective world of seeking. 
That's the dosa (problem). This point I will take up in detail in the 
next lecture-the mechanism involved in Bhoga-Sukha, what is the 
erroneous element and how to make a correction of that. 


Thank you for listening. 
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e shall do a revision on whatever we discussed in 
Wie lectures so that they remain fresh in your minds. 

Recapitulation is fine as it strengthens the thought 
pattern and sets deep-rooted in your minds. We have found that 
Vedanta can give a solvable approach to the problems of various 
facets of our life. We found that there are two sides. One is the 
ritualistic side. Distinguished from this, you have the Pariksa 
side or the investigation side. Two routes of investigation were 
suggested - one is Sukha-Duhkha-Pariksa (analysis of Happiness 
and Suffering) and the other is Atmapariksa (examining oneself). 
In the first one, you do the investigation on the involved question 
or the involved issue which we covered exhaustively. Equally 
productive is the other method- Atmapariksa - suggestion to 
examine the self, to understand one’s true nature. In fact, 
Sastra recommends this Pariks? (method of analysis) more 
often. Most of the scholars or most of the traditional Vedantic 
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literature emphasises on Atmapariksa. In my previous lecture I 
had mentioned about the discussion found in Brhadaranyaka 
Upanisad between Yajfiavalkya and his two wives Katyayani and 
Maitreyi. When Maitreyi asks the husband to show her the way 
for everlasting happiness, he says that the only way is to find out 
one's true nature. 


\ An ba ADO 


SCAT AR RESU: Racal Heda feasameraest 31 | 


Atma vare drastavyah érotavyo mantavyo 
nididhyásitavyo maitreyi | 
- Brh. Upa, 2-4-5 


Oh Maitreyi, SELF is to be heard of, contemplated upon and get 
established into! 


You must rightly understand your true nature and then try to 
stay there. That's the way to come out of sorrow. Every Upanisad 
has a method of investigation called Prakriya. Prakriya is a logical 
framework, a logical structuring, by which you can understand 
your real nature. A style of thinking which ultimately puts you 
into your true nature is called a Prakriya. Every Upanisad has at 
least one Prakriya. Prakriya is the juice of the Upanisad. That's 
the key- point. Some of the Upanisads carry more than one 
Prakriya. Let us take up two such Prakriyas for our discussion. 
Mandükya Upanisad offers the Prakriya called Avasthatrayapartksa 
- FTCA tl Taittiriya Upanisad offers the Prakriya called the 
Paficakosaviveka - FARRAH. We will discuss them one after the 
other. 


Tradition holds the Mandükya Upanisad in very high esteem 
for the reason that in four mantras the entire discussion on the 
subject gets to a conclusion. You are yet to see brevity of that 
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order in scientific regions. In fact, the Upanisad is held so high in 
parampara that a student who is serious about enlightenment is 
directed to go to Mandiikya. 


5 AN 5 ^A SN 
Gh AMSA FAA Taha | 
Ekam mandikyamevalam mumuksinam vimuktaye | 
- Muktikopanisad 


If a person is very serious about liberation, all that he has to do 
is to study Mandakya Upanisad to clear all his doubts. That is the 
importance with which tradition places Manditkya Upanisad. The 
Upanisad straight away goes into depths of human existence. 
After extolling Omkara (OM), the Upanisad goes to affirm that 
everything in this universe is Brahman. 


ad Ade AA SETHICHI TA ASIAA ATA | 
Sarvam Hyetad brahma ayamatma brahma 
so’yamatma catuspat | 
- Mündükya Upanisad 2 


Sarvam hyetad brahma - All this is Brahman. Let us understand this 
technically. There is a Causal stuff which is single and unique 
and that has become this Jagat - this Universe. 


Ayamatma Brahma - I am also Brahman - This ‘Me’ is also 
Brahman. 


A thought which came to my mind that ‘Sarvam Hi Etat Brahma’ 
includes ‘Ayam Atma Brahma’. This repetition seems to be 
redundant. I was wondering as to why the Sruti (the Text) is 
repeating the phrases. 
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Sankara observes this and gives an explanation and an answer for 
this ambiguity. This is the point where science and Vedanta differ. 
We are all academicians and think in a very simple way. Scientists 
think that the origin of this universe can be got by understanding 
this existence externally. Whereas, Indian thinking or Vedantic 
approach suggests that the Causal Stuff of this universe can be 
realised only by studying the inside of ourselves. There is no way 
of getting to the causal stuff by a study of the outside world and 
this is the set premise in Vedanta. 


Sankara however makes a point here. Why did the Indian thinkers 
go inwards to find the origin of this universe? Why did they not 
go outwards as the physicist is tempted to go? If we can get a 
satisfactory answer to this one, we have made big strides. These 
activities or these entities of the external world are inflexible. 
These bull forces which are mutually acting, for example, 
shining of the Sun, blowing of the wind, cloud formation due 
to evaporation etc., are all rigid having no flexibility. All these 
activities are mechanical in nature and thus they are inflexible 
forces. 


But the forces within us, on the contrary, have malleability 
and flexibility. One can manipulate the inside forces. One can 
manipulate to be fast or slow or remain stationary. By a mere 
suggestion that one should be quiet, one becomes quiet. Where 
from these activities arise? One can do an experiment inside and 
soften them to their source. This is Sankara's position. 


ARTAN TF Fal XT] AAA | 
Pratyagatmataya eva brahma grahyam nanyatha | 


- Sankarabhasya 
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This causal stuff of the universe cannot be grasped by the study 
of the outside. I am sure the physicist will come to the point of 
deadlock one day and turn to eastern ways. They have already 
started recognising the importance of observer in experimental 
physics. Because of the role of the observer, observations become 
defective. He disturbs the phenomena and there is no way by 
which one can avoid this observer. The scientists have come to 
that position of impasse. Sastra recognizes this point. One can 
retrace these steps as far as the inside forces are concerned. That 
is what I am doing, called Nadisuddhi Pranayama. Slow down 
the inner forces until you touch the origin. Such a manipulation is 
possible inside- not possible outside. Therefore the manipulation 
of the activities inside is a convenient method for understanding 
the source of the universe. Some of the physicists appreciated 
this point in those international conferences wherein I had to 
enforce this point because it makes a reference at the basic level 
itself. We will now continue with the Atmapariksa. 


Sa-Ayam-Atma Catuspat - That ‘I’ (that Me — Atma) has four 
components. Let us see the first component. 


a M Cc. S\_ Oe e 
AVIA A Sesa: daly Vahl a: 
ASPAR: TAH: Ye: | 
Jagaritasthano bahisprajfiah saptanga ekonavimsatimukhah 
sthilabhugvaisvanarah prathamah padah | 


- Mandiikya Upanisad 3 


He is identified as Vaisvanara. His sphere of activity is the 
Waking State. He is conscious of the external world of objects. 
He has seven limbs and nineteen outlets. He enjoys the gross 
objects of the world. The nineteen outlets of the waking state are 
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— the five organs of perception, the five organs of action, the five 
aspects of our vital breath — Prana (Prana, Apana, Vyana, Samana, 
and Udana), the Mind, the Intellect, Egoity (Ahankara) and Citta. 
If any one of them is missing, our experience of the world shall, 
to that degree, become imperfect. In the waking state, we are 
outwardly conscious and are enjoying gross objects of the world 
through the above gateways. 


Let us not worry about the details as they are not very important 
to our study. This is one aspect of ‘me’ which is called Jagrat- 
avastha (waking state). I have a world outside of me, the details 
of which I can capture through the five sense-organs. I am a 
perceiver of the outside world. Having perceived, I apply likes 
and dislikes such as-this is a good carpet that is a bad carpet, 
he is a fine person, he is not a fine person, etc. These are called 
Raga-Dvesa (attraction and repulsion). Having perceived the 
world outside of me, I begin to choose and select. This facet of 
mine is called Jfiatrtoa - sided — the knower's capacity, the seer's 
capacity. 


Having applied my selection, to get what I want and avoid what 
I do not want, I work towards that. This facet of mine is called 
Kartrtva - RJA, the doership. 


Having chosen and worked, I want to enjoy the fruits of my 
so doing. This facet of mine is Bhoktrtva aired, the capacity to 
enjoy. 

Jfiatrtoa, Kartrtva and Bhoktrtva - this is ‘Me’ in my Jagrat (when I 


am awake). 


I do not think that even a scientist can simplify to this degree 
of accuracy. My tens of thousands of activities have been 
brought down now to three terms - I am a perceiver, am 
emotional involver and a doer. Millions of my activities have 
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been condensed into three terms, that’s a brilliant scientific 
performance even by today’s standards. This is what Vedanta 
does. Thus one who enjoys the external world as above in his 
waking state, is called as Sthülabhuk- EJS% - enjoyer of gross 
objects. He is also otherwise called as Vaisvanara in this state. 
This is the first state of ‘I’ — the wakeful state — Jagaritasthana - 
SPIRAEA. The second state of ‘I’ is: 


HESA: Sr: VA uses: 
etm fedis: wma: | 
Svapnasthano’ntah prajfiah saptanga ekonavimsatimukhah 
praviviktabhuk dvitiyah padah | 
- Mandükya Upanisad 4 


His second state is called as Taijasa. His sphere of activity is 
Dream State. He is conscious of internal world of objects. He has 
seven limbs and nineteen outlets. He enjoys the subtle objects of 
the inner world. This state is called as Svapna (dream) State. 


This Dream State is the same as the first one (Jagrat-avastha) but 
the difference being that you are seeing inside where as in the 
first state you are seeing outside. Now, there is an inside world, 
the dream world, exactly a replica of the Jagrat with all the details. 
This is the world of your own making. In this world, you fail in 
an examination although you have passed the same in the Jagrat 
phase forty or fifty years ago - you may walk twenty miles and 
still are not tired. So you have another phase of existence where 
the region of perception is different from that of the first phase 
but the experiences are common to both the phases. Even in this 
phase, you perceive things, you involve emotionally and you are 
a doer here also. 


"X. 
Let GO` 
et GO 
We have by now understood our two states of existence i.e., 


Wakeful State and Dream State. Nothing big has come out of 
such a study. We are sufferers both in Jagrat and Svapna States. 


However, we have one more state which is generally missed by 
us. Itis neither wakefulState nor the dream State. That third state 
of existence of ours (Or that ‘T’) is called Dreamless-sleep State. 
Psychology has given least importance to this state whereas 
Vedanta gives all the importance. It’s an experience which the 
world takes no notice of. The whole study of Vedanta is built on 
this one experience without which there is no Vedanta at all. So, 
in this phase, there is neither transaction of the outside world nor 
transaction of the inside world. This "I" also has experience of 
this deep sleep. This state is beautifully defined in Upanisad as: 


~ . bay ° A 
Ja dal 9 had AH RHAI Ad hae CdH Ad degsu i 
Yatra supto na kañcana kamam kāmayate na kañcana 
svapnam paśyati tatsusuptam | 
- Mand Upa. 5 


That is the state of deep sleep wherein the sleeper (that ‘I’) does 
not yearn for any desires nor does he see any dreams - That is 
the third state of the ‘I’ - Suspti - Dreamless-sleep. 


No scientist could have given a better definition to the sleeping 
state. In this state there are no thoughts, no emotions, no cognition, 
no emotional involvement, and no work. The Karmendriya-s 
(organs of action) are resting, the Jfianedriya-s (organs of 
perception) are resting, the talk-centre is resting, and the mind 
is also not there. None of the three laksana-s (attributes), Jfiatrtva 
(knowing), Kartrtva (doing) and Bhoktrtva (enjoying) which are 
found in the Jagrat (wakeful) and in the Svapna (dream) phase 
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are seen here. Well, definition - wise it is alright, what is so big 
about it? 


One can feel that in Jagrat or waking state one is transacting with 
what is best for one while in deep sleep one is doing nothing. 
But, as per Vedanta one cannot be little this state which is the 
best and richest experience of man. The deep sleep state is clearly 
described in the Upanisad as: 


CITA GENT: HRS TAG 
areas AAE: Het: TAA: TE: | 


Susuptasthana ekibhütah prajfíianaghana evdanandamayo 
hyanandabhuk cetomukhah prajfiah trtiyah padah | 


- Mandiikya Upanisad 5 


This ‘T is called Prājña. Here, in deep sleep, all experiences 
become undifferentiated. One is verily a homogeneous mass of 
consciousness in entirety. One is full of bliss and enjoying bliss 
and whose door is conscious wisdom - This is the third state of 
the ‘I’— called as Susupti - Dreamless Sleep. 


In the Jagrat or svapna state your enjoyment gives you only a 
fraction of Ananda (joy), but in Susupti state you are eating Ananda 
(happiness) itself. What a beautiful metaphor! Bhuk means eater, 
enjoyer. Anandabhuk means eater of joy itself. Anandamaya means 
happiness personified. Given this extra information, you cannot 
take the sleep state in a light way. It is valuable because, your 
very question is tackled here. There is a ready answer to your 
starting question - your search for joy. 


In nidra (deep sleep) you have no objects of enjoyment. You 
are not walking with your girlfriend. You are not having your 
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ice cream stuffed with nuts, no vanilla, none of these things, 
no word of compliment, no word of flattery, and no company. 
You shine in your native glory. Happiness is not outside. You 
are yourself a mass of happiness. That is a fact born out of 
your own experience. Generally, when one misses one night’s 
sleep, it does not bother him much. But, one gets disturbed with 
more number of sleepless nights. One starts worrying and even 
becomes desperate that one consults a doctor for a sleeping pill! 
Why this sort of urge? Should not the serious thinker study this 
aspect more comprehensively? What fresh information about 
the source of joy! Whatever conclusions we made in our Sukha- 
Pariksa (analysis of happiness), are the very conclusion that are 
available to us here in Atmapariksa. Non-doing is the essence of 





joy. In nidra, you are utterly in non-doing state. The limbs are 
resting, the talk-centre is resting, the Jfianendriya-s - the sense 
organs are resting, and the mind is also resting. There is no 
activity at any functional centre whatsoever. And that must be 
the cause for Ananda. 


If nidra (sleep) is a very happy state, then the constituents of nidra 
must be responsible for that happiness. That is simple logic. What 
are the constituents of nidra (dreamless sleep)? 


a PAA RA BIA A FAA Cad Gaal | 


Na kañcana kamam kamayate na kaficana svapnam paśyati | 


The person (in deep sleep) neither craves for any objects of joy 
nor experiences any dream. There are neither thoughts nor 
emotions. You have a definition of Sukha (happiness) once again. 
Itis proved by experience that involvement is not Sukha, whereas 
non involvement is Sukha. If the world were to appreciate this 
point, the whole civilization, takes a new turn. You don’t require 
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anything for joy. You are yourselves a stuff of joy. When you stay 
in non-doing state, the triad- knower, knowing and the known - 
have completely collapsed. The knower himself is out of scene, 
but still exists. That’s the lesson you draw from the experience of 
nidra. This is how I would like to put it: if you can incorporate the 
qualities of nidra into Jagrat, you have the solution. Commenting 
on Nidra, Brhadaranyaka Upanisad (4-3-22) goes to poetic heights. 
It explains as to what happens to everyone during the phase of 
Nidra. 


FEI ALTE Haid a GA SAT TG ciun fe 
dal Adisvihle eq Aald | 

Atra mata amata bhavati pita apita bhavati steno asteno 
bhavati bhrinaha abhrünaha bhavati ananvagatam punyena 


ananvagatam püpena tirno hi tadà sarvüfichokan hrdayasya 
bhavati | 


Atra mata amata bhavati - What are you here in Jagrat? You are 
burdened with your motherhood. Oh, this child doesn’t eat. This 
child overeats. He is indifferent to studies. He is a bookworm. 
Whereas in nidra, she is rid of the motherly cares. 


pita apita bhavati - The father has come out of his responsibilities, 
rid of his fatherly responsibilities, fatherly cares, and fatherly 
duties. 


Steno asteno bhavati - similarly you are also free from your wrong 
side. The thief has lost his thief-hood. 


bhrünaha abhrünaha bhavati - Killing the embryo in those days 
was a very big sin. A sinner who kills the embryo has come out 
of his sin in sleep. 
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ananvagatam punyena ananvagatam papena-you are not pursued 
by your virtuous calls, not pursued by your sinful calls. 


tirno hi tada sarvanchokan hrdayasya bhavati - You have crushed the 
ocean of Duhkha. All possible worries, anxieties, lurking inside 
the mind have disappeared. One has come out of them. 


CTT ALTRI RAT GEIST SEA HT Gis UNIS RA 
Fre GATS SACEA AAT saris ATTA aed 


Esasya parama gatiresdsya parama sampadeso’sya paramo loka 
eso’sya parama dnanda etasyaiva’’nandasya anyani bhitani 
matramupajivanti | 


- Brh. Upa. 4-3-32 


e This is your happiest state. 
e This is the highest state to be achieved. 
e This is your highest way of existence. 


e All the creatures in the universe sustain and survive 
only because of an iota of this bliss. 


By taking a lesson from this one and living rest of your life in 
obedience to this truth, how can you be miserable? 


May bea very dreadful proposition, but that’s the true proposition 
for complete happiness. That’s the essence of Vedanta. Truth 
cannot change to your convenience. Your value systems must 
be revised in conformity with truth. It cannot be the other way 
because truth is truth. If a person appreciates this logic, he 
comes out of Duhkha (suffering). What one has to do from now 
on? Nothing can touch one because one can afford to be that 
way. What prevents one from being that way in the wakeful 
state? Although nearly half of your lifetime is spent in nidra 
state, you are un-willing to evaluate that. What a tragedy with 
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man!-wonders the Sastra. You have the answer to the problem of 
suffering this way. 


Nobody can say that he got lost when he went into sleep and a 
new person came on the scene when he woke up. That would 
be absurd, as it is a continuity of the self. In nidra there is only 
Pranavyapara (mere pulsation). Karmendriyà-s (organs of action) 
are not functioning, Jfianendriya-s (organs of perception) are not 
functioning, talk-centre is not working, and Citta is not doing 
anything. For this reason one must be happy. Whatever are the 
ingredients of Nidra must be the factors responsible for that joy, 
obviously. Nidra is non dual and blissful state. It is any body's 
admission. Thus a no-mind state is the common factor we have 
arrived at while doing the Sukha-Duhkha Pariksa as well as Nidra 
Pariksa (analysis of dreamless sleep). 











Q. Can a man ever be zero inside? 


A. It is a very intricate question. I have a model for liberation, 
where I have the convenience of Calculus language. There is 
nothing like a zero function at all to me. Mukti (liberation) is 
not ‘non-doing’ utterly. Let us both agree that anything less 
than one divided by ten to the power of ten is negligible. If the 
softness obtained is of that order, then it is liberation. Anyone 
can be taken as liberated, if one's line of activity is less than that 
permitted agreed line. Then, nothing bothers them and they 
are comfortable. But there can be Spandanavyatyasa (variation in 
pulsation/vibration) amongst them.The Spandana (vibration) is 
so less that they don't complain at all. So, that is Mukti. This is 
the calculus language I worked out. According to me, this is a 
better method of understanding Mukti. Then, you can explain 
how a feeble Spandana-Isvara, otherwise a non doing thing, starts 
creating. If Brahman is defined as utterly non-doing, then the 
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question arises as to how ‘doing’ principle can come from ‘non- 
doing?' How can opposite qualities be related in the Janyajanaka 
Sambandha (cause-effect relationship)? How can darkness 
produce light? How can non motion produce motion? This is the 
difficulty with the classical model. 


Whereas in our model, Brahman is not a total inactive principle 
- Avyapara (non active) - as the tradition puts it. But it is 
Atyalpaspandana (feeble/least pulsation/movement) that can 
magnify. (To cite mundane examples just for the sake of better 
understanding - A spark-let of fire left un-attended can become an 
inferno over a period of time. Likewise, a small amount of balance 
due under a credit card remaining unpaid can grow to a big sum 
over a period of time.) You see the convenience of Calculus which 
gave me happier position in understanding Braliman. I suggested 
this to many scientists who appreciated this model. Bhrgu (a 
sage — Rsi) is different from persons like Dürvüasa (another sage) 
with regard to their levels of Cittasamadhana (mental serenity) 
but they are beyond Duhkha because their citta had achieved an 
optimum degree of Samadhana (tranquility). Even with us if there 
is an increase of ten percent of the Samadhana (peace of mind), 
we stop complaining. Twenty percent Samüdhüna makes us to 
drop the complaining nature. That means, time is beautiful, life 
is beautiful, time passes sweetly, then there could be a state of 
Mahasamadhi (pure bliss). Ramakrsna is different from Ramana. 
Ramakrsna was more participating, but Ramana was the opposite 
of it. He would talk only when a question was put. Otherwise 
there was total silence. So, hundreds of Mukta-s (liberated) 
could be accommodated with variation in their levels of Vyapara 
(activity) within this Calculus model. 


Nidra, the non-doing state of mind is glorified in Brhadaranyaka 
Upanisad (4-3-19) as follows: 
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egeret a T GIT ar rary sme: déc 
qai cesa Baa TAS qeu TIT SIG aA a el 
«i had RA Bead A PAA Ta Wu | 


Tadyathasminnakase $yeno và suparno và viparipatatya 
Srantah samhatya paksau samlayayaiva ghriyate evamevaayam 
purusa etasma antaya dhavati yatra supto na kafícana kamam 
kamayate na kaficana svapnam pasyati | 


Just as a bird, having become tired of beating its wings, directs 
itself towards its nest for taking rest, the purusa (person) slips to 
the state of dreamless sleep, having become tired of the activity 
in the wakeful state. 


$yeno va suparno vā viparipatatya - a big bird, flying and flying 
and flying ..., $rantah - tired of beating its wings, svanidam visati 
- reaches to rest in its nest, and becomes empty. 


Sankara in his Bhasya on the above comments as: 


Ta ARTA: Siaa fup GR: xd MA: eid | dd, 
$E Seed GACT fresqui ERER STAN Bes earned 
GEUGAN 


Yathajagrtsvapnayohjtvasyapaksinahparipatanajahivasramah 
bhavati | tat $rama apanuttaye samsaradharma vilaksanam 
kriyakarakaphala āyāsa siinyam svatmanam visati \\ 


Yatha - like wise, jagratsvapnayoh jtvasya paksinah paripatanajah 
iva Sramah bhavati - in the very same way, this Jiva, this sufferer 
both in the Jagrat (waking) and Svapna (dreaming) phase always 
involved in doing, cognising, etc., emotionally involving in one 
or the other activity becomes tired. 
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tat $rama apanuttaye samsaradharma vilaksanam kriyakarakaphala 
ayasa Sinyam svatmanam visati - to come out of this toiling phase, 
one comes to the sleep state. 


How apt is this comparison! What a metaphor! While we think 
that we should give value to work or achievement, Sastra says 
that one must give value to the sleep phase without which man 
would have become lunatic, crazy, if he were not alternating 
between these two phases. This nidra phase is the recouping 
phase. You have a dip into this Ananda, strengthened by that, 
reinforced by that, refreshed by that, you are able to work again. 
What is the lesson? Even in the wakeful state, if you can always 


be that way as if you are untouched by details and you are in that 
expansive state with leisurely activity, then you have attained 


peace of mind. 








Further, nobody can say that he was non-existent in the sleep 
phase and a new person came the next day. That would be the 
most ridiculous conclusion. In fact, at one place if one has left 
one's pen or spectacles, next day he gets them back from the 
same place. This is the continuity of existence. The person who 
was non-existent for all practical purposes, during nidra, the very 
same person is there for all of us to see the next day. 


Mandükya Upanisad describes the fourth state as- 
he * "as A ig ` 
MANH 3ed T2184, Sed AJA Herded | 
Prapaficopamam $antam śivam advaitam caturtham manyante 
- Māņndūkya Upanisad 7 


The end of evolution, peaceful, non-dual is deemed as the fourth 
state of ‘I’. This fourth state is also called TURIYA. 
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GSAT a AAA: d 
Sa ātmā sa vijfieyah | 
- Mandükya Upanisad 7 
That is SELF. Why don't you discover this aspect of You? 


Now what is Turiya? Nidra (dreamless sleep state) incorporated 
into the Jagrat (wakeful) phase is Turtya. Turiya is no mystery. 
The qualities of Nidrà are - na kaficana kamam kamayate — there are 
no emotions - na kaficana svapnam pasyati - there is no planning, 
scheming, thinking, etc. Thoughts are absent, emotions are 
absent. If you are able to bring in these qualities of Nidra into 
Jügrat phase, you are always happy. Can action go on in such a 
state is the question. It can very well go on as we do not go away 
from work. Once you know this point most of you can be in the 
expansive state which is care-free and unconcerned. This can 
happen as if it is a reflex action. We do not have to volitionally 
do anything. While walking you do not say next step, it just goes 
on sequential, although bulk of me is resting. Co-existence of the 
Nidra Dharma (qualities of sleep) inside and Vyapara (activity) 
outside is possible. Then you are a Jeevan-Mukta (a realized soul 
while living). Then your efficiency increases. A Vedantin is more 
efficient in his work. Arjuna became more efficient, Rama came 
back to kingship. Thisis what we refer to as- Saksibhava (witnessing 
attitude), Udasinabhava (detached attitude), Andsaktibhava (non 
involved attitude). Activities can go on without involvement. 
You take the attitude of “Let Go’, but functions can go on. While 
talking of three guna-s (The three forces of creation) and their 
divisions (Sattva — truth/goodness, Rajas — activity and Tamas — 
Inertia) Lord Krsna tells Arjuna in Bhagavad-Gita (3-28) 





"X. 
TEN 
Let Go 
A ~ ites has 
dedIdgd HeTs Te T 3UTSPHTSPH TT: | 
TERY aded Saad A Ast 1 
Tattvavittu mahabaho gunakarmavibhagayoh | 


Gunàgunesu vartanta itimatvd na sajjate M 


He who knows about the classification of the Gundas and their 
respective functions, understands that the qualities of sense- 
organs move amidst qualities of sense-objects is not attached to 
the actions. 


Ican talk, I can transact, and I can walk ten miles, while the citta 
is zero. A mechanical work does not require brain or the thinking 
portion. Sastra says manage it that way, life will be beautiful, 
charming, and everyone can do that. 


How then Nidra different from Turtya? The answer is, in Nidra 
you are not liberated, you are not yet Brahman, you are not pure 
Atman (Self), because you come back from nidra into Jagrat- 
avastha unchanged. That means the forces operating in Jagrat must 
be there in the seed form in Nidra. 


ew 


paces qa: EE A l 
daraga: mg: M ga a faa i 
Doaitasyagrahanam tulyamubhayoh prajnaturyayoh | 
bijanidrayutah prājñah sa ca turye na vidyate M 
- Man. Upa.1-Ka.13 


Non-cognition of duality is common to the Prajfia (T in deep 
sleep) and Turtya. But Prajñā is associated with the causal state 
of sleep, and that does not exist in Turtya. This is the difference 


94 


AVASTHA-TRAYA-PARIKSA 
(EXAMINATION OF THREE STATES OF EXISTANCE) 


between Nidra and Turtya. Nidra carries the Jagrat forces in a seed 
form, in a potential form, in latent form. They are not eliminated. 
Gaudapada makes a beautiful point. Though non-doing is a 
common factor between nidra and Turtya, there is a difference. 
There is a residue in nidra which is absent in Turrya. That is 
why you come back. All the forces are there intact, like hunger, 
jealousy, etc., and none of the forces were eliminated there; they 
are existing in seed form. 


When you go to nidra, you have not tackled the forces at all. It is 
possible to tame and dissolve consciously the forces by softening. 
One can soften even the respiration rate. In nidrā there is cittalaya 
(mind becomes dormant) and in Turrya there is cittanasa (mind 
is extinguished / it is a no-mind state). It has taken the form 
of mere vibrations instead of specific vibrations like seeing, 
listening, talking and all that has become mere pranic activity. A 
specific form is replaced by a general pranic activity. In Turiya, 
even the general pranic activity (the mere pulsation) is diffused. 
You diffuse into everywhereness, there is no spandana (pulsation) 
at all, that is the difference - This is known as cittandsa. 




















Q. Nature has given all the means of comfort for people to enjoy 
and people in turn help the nature to sustain the balance. Thus 
I feel it is necessary for one to use them and one cannot sit quiet 
without using them. What do you think? 


A. That is our notion, that's our belief. But, what do you say to 
this experience which is part of you? How can you turn this down? 
What's your logic? It is so glaring that nothing extraordinary is 
required for one to be in a state of Ananda (bliss). If this is the 
problem with you, then the Sastra says that this human problem 
is due to lack of pariksa (proper investigation) having made 
wrong conclusions about things you are suffering. 
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Q. But we are not ready yet as we are bound by Vasani-s (latent 
and accumulated tendencies)? 


A. Yes, all that we accept. 


Q. But the quietness what you try to achieve makes you more 
inert, more lazy and all that? 


A. Remove that aspect. If you can bring the qualities of Nidra 
into Jagrat, you are a liberated person. But you are asking me a 
funny question - Do you want me to be continuously in sleep? 
The answer is — be consciously indifferent (sleep like state) to 
all the external activities in the wakeful state. The normal sleep 
which is not under your control is defective in the sense you have 
no mastery over that. You cannot willfully go to sleep. Something 
drags you to sleep where as you can willfully sit and empty the 
mind in the Jagrat phase. These are the words for that- Conscious 
sleep- Volitional sleep — Ajadya-Nidrà as Sastra puts it - awakened 
Nidra — Jagran nidra - calculated sleep - self managed sleep. 
The Indriya-s (the senses) are not corrupted. They are readily 
available, but you don't put them to work. Every person has to 
find out for him or herself the level at which he/she can practice 
this depending on the maturity of his/her Sadhana (practice), 
but first of all we have to appreciate the Indian thinkers for the 
announcement of this truth. Can any scientific mind object to the 
conclusions made out in the Upanisad-s? 


Q. How can we differentiate between Bhoga-Sukha (mundane 
happiness) and Nidra? 


A. That is exactly the Indian way of thinking. You are prepared 
to exchange any Bhoga-Sukha to Nidra. Suppose we look at an 
alternative for one to be happy. Just sit quiet with the innocence 
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of a child, with nothingness inside. Sankara, commenting on 
happiness in the Sadhanapaficakam, (Sloka 5) concludes very 
clearly: 


Chled GEAR | Wed ACTA AATA ii 


Ekante sukhamdsyatadam | paratare cetassamadhiyatam \\ 


Enjoy the blissful solitude, through equanimity of mind. 


Very simple. Just sit wherever you are. Just sit and empty the 
mind. Difficult, I agree. Can we find fault with this value system 
and with this hint from the Upanisad-s for global civilization? 
Nobel Laureate Amartya Sen recently said that the poorest 
country in this part of the world is the happiest one because 
they apply this Vedantic finding. There are statistical rigorous 
scientific findings. So where does happiness lie? 


Q. Why was this truth which is so simple to adopt was 
hibernating these many years? Why has it not seen the light of 
the day? 


A. Very good question. Because, it is difficult to follow/ 
practice. The point one has to bear in mind is that the truth must 
be accepted. Secondly, one has to enter into Sadhana phase. Life's 
value systems must change. Life's habits must change. That's the 
important question. Don't think that in India everybody is this 
way. That's making a wrong conclusion. Most of the people in 
that country (in India) also are after materialism. Everyone in that 
country, given a chance wants to come to America because this is 
a country of plenty. But the society at large must appreciate this 
wisdom and they should be the path setters. If the intellectuals 
were to appreciate and adopt them in their lifestyle, then the 
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ordinary people will automatically follow. 


HERI: Sa Id: Wed: | 
Mahajanah yena gatah sa panthah | 


The average person treads on the path set by noble people. 


We shall take up another Prakriya (method), Pafica-kosa-viveka, 
in our next lecture and see how it takes us to deeper levels of 
understanding our true nature. 
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CHAPTER - 5 


PANCA-KOSA-VIVEKA 
(KNOWLEDGE OF FIVE SHEATHS 
OF EXISTANCE) 


nother equally important Prakriya (method) about 
understanding the ‘Self’ is beautifully explained in 
Taittirtya Upanisad and it is quite interesting. We will 


now deliberate on this Prakriyà as it is called as Pafica-Kosa- Viveka 
which is contained in the Bhrguvalli (2) of the said Upanisad. 


AM A ^ C. NN Na 
WTS TET: THOT AER | SES APTA ANA | 
Bhrgurvai varunih varunam pitaramupasasara | 
adhthi bhagavo brahmeti | 


There is a seeker called Bhrgu. He goes to his teacher who is 
also his father by name Varuna. What question does he go 
with? Master, give me the wisdom of the self; tell me about the 
Self or the Causal Stuff of the universe. 


hS 
Let GO* 
eL OGO 
TAT aaa stat o ep: Ast AAT aAA | 
Tasma etatprovaca annam pranam 
caksuh Srotram mano vacamiti | 


The Teacher Varuna told his disciple that Food, i.e., the body 
(Sarira), Vital Force which operates inside the body, the tools 
of cognising, i.e., eyes, ears, mind, etc., are the doors to realize 
Brahman. 


~\ C. A EN MN Cc. C. 
dT T SRI Yall Ted | ze sme Safa | 
Tecate eaalled | qiáitgmies | gati | 


Yato va imani ME jayante | yena jatani jroanti | 


The Teacher gives the most scientific definition of Brahman or the 
ultimate reality or the Causal Stuff of the Universe as - whatever 
is the Causal Stuff from which this world is born, whatever 
sustains this universe and in whatever stuff into which the world 
dissolves, that is Brahman. This is an excellent definition according 
to cosmology or even according to theoretical physics. Then the 
teacher asks the student to sit and do tapas (meditate) - that means 
the teacher doesn't give the ultimate truth because the student 
does not gain by simply listening to the truth. Investigation by 
the person alone would open the door to the answer. Truth had 
to be discovered, only then it would become valuable. Then the 
student after deliberation within himself comes to the following 
conclusion: 


sel Feld ASAT | Hares deque A aed | 
aAa Tele Stated | stat weecainiasredi | 
Annam brahmeti vyajanat | annaddhyeva khalvimani bhütani 
jayante | annena jatani jrvanti | 
annam prayantyabhisamvisantiti | 
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The student concludes that Anna (the food) is Brahman, because 
all living things originate from Anna (food) - lives because of 
Anna (food) and return to the same Anna (food). The teacher 
neither accepts his word nor suggests any answer but sends him 
back to investigate further. “By intense thinking seek Brahman”. 


ATA aAA | qui smi i 


It is at this point we should also make a study as to why the 
Rsi (the sage) sent back his student to study further. If I were 
this body, then after death no one should feel sorry for me 
because this body is very much present here. Sarikara, in his work 
Bhajagovindam says that even the wife of that person who is dead, 
is afraid of that body. 


maA ATA MOTT AA freut eere SD | 
Gatavati vayau pranapaye bharya bibhyati tasmin kaye | 

The near and dear shudder to continue to live with the dead body 
the moment the life breath moves out of it. Even the woman who 
was so intimate when the person was alive feels that the body 
should be disposed off as quickly as possible. Why? The wife 
did not see the husband in the body. She saw the husband only 
in the living body when the body had life. Why? The body is not 
me, by common sense. The life that goes with the body is the 
precious thing. The body becomes lifeless on death. 


Then after further thought, the student returns and says: 


TON Fala AAA | HOTS TATA AAT STA | 
ma maA Stated | smi serecatirifrarediict N 
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Let GO` 
eL GO 
Pràno brahmeti vyajanat | pranaddhyeva khalvimani 
bhitani jayante | pranena jataani jivanti | 
pranam prayantyabhisamvisantiti \\ 


- Bhrguvalli 3 


He comes to the conclusion that Prana, the Vital Air is that "I". 
It is from Prana (vital breath) that all these living beings are born. 
Being produced from it, they live by it and in the end become one 
with it. The Spandana, the vibration, the movement inside, which 
makes transactions possible for the body is that "I". The teacher 
directs the disciple to do further investigation to arrive at the 


The disciple is asked to ponder as to what is wrong with Prana 
(the life force)? Why that "I" really is not that Prana. If one has 
just the body and Prana, we all very well know that it is useless 
to him and to others. This is the case with the person who is in 
the state of coma who will be just like bellows working to and 
fro - vegetating stuff as the doctors put it. So Prana is not that "I". 
There is something more. Cognition, grasping things, usefully 
using them and working with them is something worthwhile. 
Otherwise who wants that just respirating body! The student 
after further struggle returns with the report that- 


Fal Fall Sume | 
Mano brahmeti vyajanat | 


- Bhrguvalli 4 


He concludes that MIND is that "I". Mind through Indriya-s 
(senses) can capture things, can use it for one's ownjoy or whatever 
it is. So this Me is the mind - not the mere Prana (pulsation). But 
the teacher dismisses him once again and orders him to do tapas 
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and find the real truth. 


Why is the mind not “Me” has to be questioned here.What is the 
shortcoming about mind being identified with "I"? The simple 
explanation could be, mind can only take perceptions - that’s 
all - it cannot discriminate. It cannot see what is good for the 
living thing and what is bad for that, what is useful and what is 
not useful, what is injurious and what is not injurious. That’s the 
stage of the child. Till three/four years, a child does not know 
how to find out what is good or bad, due to which it can cause 
injury to itself. Mind is there, perception of objects is there, but 
judgment is not there. So self destruction could be possible. If 
you had only Manomayakosa (Mind Sheath — mind as distinctly 
different from intelligence) and no Vijfanamayakosa (the Intellect 
Sheath), then discrimination is not possible. If both potassium 
cyanide and sugar are given together, one can consume former 
for latter and may end his life due to lack of understanding. 
So, Manomayakosa (mind that just captures the outside world) 
is incomplete because there is no discrimination, the faculty to 
know what is good or what is bad, what is useful or what is not, 
etc. Later, the student after further investigation asserts that- 


A * NC. 
Taal Sal Astle | 
Vijfianam brahmeti vyajanat | 


- Bhrguvalli 5 


Intellect is - that "I". The teacher dismisses this point also. All of 
us know that Vijfianamayakosa is the one of discrimination, and 
judgment. Why did the teacher dismiss it? This stand of the 
teacher is an unacceptable position to all of us, since we assume 
that Vigfianamayakosa (Intellect Sheath) is the ultimate. That is the 
cream of man, that is the best of man and it is through this kosa 
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(sheath) humans do things, earn food, clothing and shelter. The 
primitive man could not have lived without that, as protection 
from predators was not possible without Vijfanamayakosa 
(intellect sheath). So, Vijfianamayakosa is the best of me. 


If one looks at the old temples and the present day structures, 
where columns and beams are used, it will immediately occur 
to everyone about the wonders of Vijffianamayakosa. In olden 
days, they could not think of a beam more than five or six feet 
and they had to have hundreds of them in a huge structure. 
Now it is possible to build a large span of 60ft or 80ft without 
a pillar in between with the knowledge of this intellect. Today, 
surgery has become so easy with very high advancement in 
the technology. All this has been possible because of this kosa 
(sheath). So, Vijfianamayakosa is the best of man for his welfare 
and for the welfare of the community. So, it looks that the 
study of the Atman (Self) is complete with "I" being equated to 
Vijnanamayakosa. Most of the systems of philosophy stopped 
here. To be moral, to be ethical, sharing what we have with the 
have-nots is the outcome of this understanding. Despite these 
benefits, why the teacher did not accept this ko$a as the ultimate 
is the point to ponder over. 


Now, we have to discuss as to what are the shortcomings of this 
kosa (sheath). If we can appreciate where the Vijfianamayakosa 
(the discriminating component of mind) is defective then we can 
appreciate Vedanta. Do we have a pre- Vijfianamayakosa state of 
existence? Granting that we have a pre-Vijfianamayakosa state, 
is it worthwhile? Do we have enough pramana or evidence to 
prove that? If we can answer successfully these questions then 
we can appreciate the theme of Vedanta. Between Manomayakosa 
(mind) and Vijfianamayakosa (intellect), the difference is that 
Manomayakosainvolves random thinking. It doesn'tarrangethings 
whereas Vijfianamayakosa has sequential thinking; therefore it is 
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very productive, very performing. In the cause-result way we 
think and get results. 


Let us take an example. Take the case of a lady who is managing 
the house hold affairs and taking care of children and other needs 
of the house. If you watch carefully, she has so many needs 
to be attended to simultaneously, like attending to the child’s 
needs before putting him/her to the school bus, attending to 
the husband’s needs before sending him off to office, preparing 
food at the same time. So many things are disorderly and all 
these have to be attended to in a hard pressed time frame. All 
these call for full performance of the Vijfianamayakosa. After all 
these activities, she throws herself on the couch nearby, with a 
deep sigh of relief from what she has done with the problems. 
By dropping herself, her Vijfanamayakoga is also dropped. The 
function of the intellect is paused. She wants to go to a state of 
no work, which is comforting for her and she wants to remain in 
this state for some time at least before she starts working again. 
This is an indication that there is a subtler and valuable phase of 
existence with no more problems bothering her. 


Similarly, if you watch a researcher, he also shakes off after a 
serious work and sits quietly sipping a cup of coffee or whatever. 
It turns out to be a fact that Vijfianamayakosa (the intellect 
sheath), however grand it appears, is incomplete and is taxing. 
Any vyapara (activity) is taxing whether you like it or not. After 
hard work, every one of us feels relieved and that is the point 
where Vedanta alone shows the secret of happiness. The lady in 
our example is willing to throw away the Vijfianamayakosa as it 
is taxing and go to a pre- Vijfianamayakoga state which is more 
comforting. This is the new wisdom that Vedanta gives to man. 
It is a missing element for the present day civilization. 


Performance is all right. If possible, let us all do it leisurely 
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without a target, not giving full pressure to our system. 
Unfortunately, we are all put to very strict goals and we take 
that as the aim of life. We do not seem to think that we can 
perform better if we do things at a lesser pace. We are always 
worried that someone else would excel our performance. To 
come out of this, we have to take a dip in the state of no work 
which is Amrtasthana (blissful state), whereas performance is 
Ayasasthana (tiring state). Resting rejuvenates man, like taking 
a tonic. If one had stayed on in Vijfianamayakosa continuously 
one would have broken down. Fortunately, we are oscillating 
between rest and performance without knowing the dangers 
of this Vijfianamayakosa. This knowledge about things has to be 
corrected in the light of our experience. Although we have been 
unknowingly experiencing moments of relaxation, we have not 
recognised the same. Taittirtya Upanisad (Brahmanandavalli 2-7-3) 
puts this very beautifully:- 








Al SAA 3;: MOA | FET SAHA Seal A TAT 


Ko hyevanyat kah pranyat | yadesa ākāśa anando na syat V 


Who would have done respiration if there was no Ananda (bliss) 
in Akasadharma (expansive state) or a no-mind state? 


We touch our Akasadharma (diffused state) by letting go the 
confinement. If we did not touch this emptiness or the quietness 
in us, how could we have lived, how could we have respired? 
Our inhalation and exhalation would have been impossible and 
we would have broken down - Esahyevanandayati - WWE. 
This Akasadharma is only the source of joy or Ananda (happiness/ 
joy / bliss). So the student discovers the last truth: - 


Aaa Tala AAA! Aare Gera Fale Aad | 
Wedd Ada silafed aa aca AA i 
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Anando brahmeti vyajanat | anandaddhyeva khalvimani 
bhitani jayante | anandena jātāni jīvanti | anandam 
prayantya -bhisamvisantiti \\ 


- Bhrguvalli 6 


From Ananda (Bliss) you are born, your activity is sustained. It 
is because of the Ananda (Bliss) that you experience here, you get 
back to your Ananda- sthana (Blissful state) when you die. It is 
the SOURCE, which is the sustaining stuff, the ‘ONE’ into which 
activity dissolves. When the student discovered that, he had 
nothing else to verify because he was so certain that he did not 
approach the teacher to verify whether he was correct or not. 


So, the Upanisad ends with the mantra: 


aA A €. aN 
AT APTA arent fra | WA alae AA 1 
Saisa bhargavi varuni vidya | parame vyoman pratisthita M 


- Bhrguvalli 6 


This is the great wisdom given by Varuna, the father and the 
teacher, to the student Birgu. What did this knowledge do 
to the student? It put him into that limitless emptiness or the 
expansiveness that we are all structured with. Upanisad further 
boldly puts it-Upanisad affirms that all persons irrespective of 
caste, creed, religion or place are eligible to attain this Ananda 
and one who knows about this comforting silence, enjoys the 
Amanibhava - permanent happiness. 


RAN X N A Cc. Cc. 0. 
Wdidsld Ass STHeeHTA AAA MITIS | 
Pratitisthati advaye anandamatre dtmani pratitisthati | 


He gets established in that State as it is his true Self and every 
one of us could touch that state because it is our very nature and 
stay there as long as one wants. 
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There is one more point there. When you touch that mahavisranti, 
that restful expansion, it is not the helpless expansion or helpless 
silence of an idiot. It is that expansion which is the abode of all 
the activities. It is the base of creativity. You are not powerless 
there. You can do any amount of performance, you can apply 
kumbhaka (holding breath) that can shake the world and can lift 
mountains. Power and silence can co-exist. It is further declared 
in Bhrguvalli 7 that: 


STET Salad wate | Fale Aad ST WSIRT: 
TATA HET, CAT I 


Annavan annddo bhavati | mahan bhavati prajayā pasubhih 
brahmavarcasena mahan ktrtya \\ 


You get all mundane gains. You get all creative energies. If you 
touch that state, you get plenty of material wealth. How can 
non-doing beget all these? That's the cosmic law. If you position 
yourself there, by a mere sankalpa (wishing), you can achieve 
whatever you want. 


saaa, SATE Wala | - Annavan Annádo bhavati - Indriya patutwa 
(the virility of senses) increases. Anndda means digestive 
power. 


FE Wale TSM FM: | Mahan bhavati prajayà pasubhih - People 
applaud you, people praise you, and look at you with great 
respect. All mundane gains automatically come to a man who 
is a Brahmajnani (knower of Self/ Brahman) - who is Brahmanistha 
(established in Brahman) - It is very difficult to grasp the 
mechanism involved. Possible explanation is that when there is 
Cittasuddhi (serenity of mind) of that order, it may be possible 
to materialise things of your choice. Here we may get a doubt 
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as to whether the Sastra is ridiculing lower levels. Sastra is not 
ridiculing the lower levels at all. 


Pranamayakosa (Vital Air Sheath) - MAART - is much superior 
to Annamayakosa (Food Sheath) - because the burden of mass is 
gone. You have lifted yourself. At the Pranamayakoéga level, mass 
is gone. If you observe a rocket, every few seconds some mass is 
reduced as it soars higher. Anger is a linear property as it is in 
Prünamayakosa. It is confined. 


But when you come to Manomayakosa (Mind Sheath) — Mind, as 
distinctly different from intelligence, you are in three dimensions 
- you are everywhere. Manomayakosa (emotional component 
of mind) has brought in the element of expansiveness losing 
the defect called linearity. This kosa (sheath) is superior to 
Pranamayakosa when you identify with each kosa. But, what is 
wrong with Manomayakosa and how is Vijfianamayakosa (Intellect 
Sheath) superior? Upanisad beautifully puts it thus:- 


qe Fed SAT: Get: | ACA: Get: | SERT STAT | 


Tasya rtam daksinah paksah | 


satyamuttarah paksah | yoga ātmā | 


I was bothered about the word Yoga, as how its use has come 
in here, in the context of Vijfianamayakosa (discriminating 
component of mind)? I could gather that yoga in this context 
means Samüdhüna (equanimity/calmness/patience of mind). 
That is the point of difference between Manas (emotional 
component of mind) and Vijfanamayakosa (discriminating 
component of mind). So, if you sit in an endless space, you can 
at once see thousands of miles. This means that you are just all 
that space. It is not that you moved from here to there. Your 
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Sarvavyapitva (everywhereness) has set in. One component of 
Brahmalaksana (quality of Brahman) is already achieved. But then 
what is wrong? How is it still different from Brahman? Though 
vistarata (expansiveness) has been achieved in Manomayakosa, 
Caficalatva (fickle mindedness speed) of the mind has not gone. 
It is due to Vistarata (expansion), that Vijfianamayakosa (intellect) 
is extraordinary - that is why creativity has come in. It is very 
superior since Naidhanya (slowing down/calming down) has 
setin. Thatis why achievement is possible both in science and 
technology and in understanding self. 


When you compare Vijfianamayakosa and Anandamayakosa (Bliss 
Sheath), expansion is common, cognition also is common. There 
is a bit of focusing in former without which performance is not 
possible. Anandamayakosa has no Dwaitabodha (sense of duality). 
Creation is assembling of things in an order. In Ananda (Bliss) 
- simply pictures and sounds are there, but no assembly takes 
place as in Vijfianamayakosa. 


Vistarata is there in Manomayakosa, but naidhanya is not there. 
That has come in Vijfidnamayakosa and that Ananda has already 
come to you because of relaxation. But, Dwaitabodha is destroyed 
only in Anandamayakosa since focusing is not there. 


qe feria fà: AA afer: Get: | ATS TAL: UNS 
AAE ATCA | TAGES TART | 
Tasya priyameva Sirah | modo daksinah paksah | pramoda 
uttarah paksah | ananda atmà | brahmapuccham pratistha | 


The characteristic of Anandamayakosa (Bliss Sheath) is that it is 
near to Samadhi state (state of trance). One can ask the difference 
between Anandamayakosa and Vijfianamayakoga. Sankara clarifies 
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that in Vijfianamayakosa, individualisation or localisation has 
not gone. That is, object has a locus - KHANDATVA (loosing 
expansiveness) in this Kosa (sheath). But, in Anandamayakosa 
(Bliss) this defect is not there. 


Now, the question arises as to whether Anandamayakosa itself is the 
ultimate position? Saikara puts forth his argument thus: Ananda 
is included in Pafíica-Kosa (five sheaths of existence) as one of the 
kosas. A kosa (sheath) is that which represents confinement and 
thus cannot be a property of Brahman. Hence Anandamayakosa 
cannot represent Brahman, since confinement is still there in that 
Kosa. 


Secondly, the portion of mantra in Upanisad while defining 
Anandamayakosa states thus - Brahma pucchampratistha. A residue 
of Brahmalaksana (quality of Brahman) is still left out in this sheath 
as per the mantra. If Anandamayakosa is identical to Brahman, then 
the portion of this Mantra is irrelevant. Every stage, you go 
to a higher level/sheath by dropping an extra of the previous 
Kosa (sheath). Similarly, when you forget a valuable thing at the 
higher level/sheath, missing of which, you come to a lower kosa. 
As such Anandamayakosa is Brahman, but corrupt. 


So we have looked at a beautiful Prakriya (method) enunciated 
in the Taittirtya Upanisad, where you touch the silence and 
show that there is silence in all of us and which is superior to 
Vijfianamayakosa for the reason that it is the comforting state and 
is the Anandasthana (seat of BLISS). Anandasthana is the source 
of tremendous energy by which sequential thinking and all 
other values of Vijfianamayakosa are possible because of which 
technology has grown. Present civilisation is suffering because 
they have concluded that Vijfianamayakosa is the ultimate and 
end of all. Hindu thought provides this missing element to the 
global civilization. 


Let C X 
Now I will take up questions for you. 


Q. Anandamayakosa is superior to Vijñānamayakośa and there 
is no question about this. Just because it is considered superior, 
why not we think that there is something superior to Ananda? 


A. If there is anything superior please point it out. 


Q. Did Buddha question this point? 


A. He did not. After enlightenment he was always happy. 
Incidentally he gave the message of compassion to the world 
and asked everybody to enjoy that Ananda. Why did he advocate 
Sanyasa (renunciation) to everybody? He said that Ananda is 
your very nature. Suppose you are in the Saksibhava (witnessing 
attitude), you can do any amount of work. In fact your work 
efficiency increases. You're not tired at all because you are getting 
a tonic there. With that spirit one has to function. Vedanta doesn't 
prevent anyone from functioning. Suffering while in activity is 
the one that Vedanta attacks and says that it is not needed. 


Q. Do we take rest to be active or are we active because we 
want work? 


A. Theanswer would be, if activity doesn't make you complain, 
go ahead. If there is some system inside where you are doing 
activity in the leisurely background then go ahead. When you 
yourself complain, your priority must change. If you want rest 
but feel that the work dries you up and you complain, then this 
wisdom comes to your rescue. Suppose you are active and not 
worried about it, then it is fine, there is a safety valve mechanism 
or protective shield that is taking care of you. Itis working well 
at the deeper centres. 
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Q. Ananda and Vijfiana serve each other. Am I right or wrong? 


A. In the background of Ananda, if you are in Vijrianamayakosa, 
then it is fine. There is nothing like compartments - everything 
is a blending, everything is in continuity. You can be stationed 
at various levels like - a Vyapara (an activity) helplessly done 
or Vyapara done without sacrificing relaxation or no Vyapara 
at all. There could be phases; it is all one Brahman in different 
phases. Pure consciousness is one thing. Consciousness coupled 
with activity is another. Freedom element of consciousness is 
considerably lost in the animal kingdom still worse in the plant 
kingdom - totally lost in the rock kingdom. A bit of freedom 
has flowered in the animal kingdom and plant kingdom, much 
more in the human beings where corticular activity has started. 
Through the freedom of choice for doing a thing or not doing a 
thing, you go to regions of Ananda. That is the tool for spiritual 


growth. 








Q. Most of such questions get dropped off once you get the 
Ananda, and the mind gets relaxed. Why? 


A. When wearein Saksibhava (witnessing state), Indriya-s (senses) 
by themselves can perform, there being a very faint silver thread 
connection. For example, we are in that state of relaxation induced 
by the talk and discussions when we are in satsang. In satsang 
(group discussions) we do not aim at getting new information 
at all-we talk about peace and Ananda and therefore everybody 
is put into that state. Satsang is:- 


C * N * AN. 
diede dehyde Seale desee, i 
Taccintanam tatkathanam anyonyam tatprabodhanam | 
- Yoga-Vasistha3-2-108 
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It is, tat cintana — discussing about Brahman, tat kathana — 
discoursing on Brahman and anyonyam tatprabodhanam - I am 
benefited now and you are also benefited as both of us are in 
expansive state — that is, mutual exchange of thoughts on the 
Ultimate. What is Brhama-Abhyasa? 


ada | Taran figs: | 
Etadekaparatvam ca tadabhyasam vidurbudhah | 
- Yoga-Vasistha 3-2-108 


Mutually inducing -you talk a word about peace, I get that, - I 
talk a word about peace, you get that. 


Q. Are we not always in that phase? 


A. It is not that easy. If you are, then you might be doing that 
Sadhana (practice) for more than twenty years! For a fresher, this 
focusing has to go and he has to stabilise in the state of relaxation, 
then he can be really happy in spite of activity. 


Now we say drop this focusing and hold on to the let go state. A 
stage comes when let go state is in abundance and you can focus 
also without any botheration. This model is called peripheral 
focusing. It can also be called non focusing attention. Many such 
words can be used to represent the state. It is a matter of time 
and Sadhana. 


Q. Why can’t we start at the very early age like training a 
child? 


A. If you encourage a child to keep quiet, then it encourages the 
child to develop laziness more than the spiritual Sadhana. A bit of 
discipline, a bit of effort, a bit of persuasion, but within safe limits 
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is necessary. Otherwise it degenerates since there is no vicara. The 
child wants all the Bhoga (enjoyment) but does not want to toil 
for the same. Control or samyama has to be taught over a period 
of time and cannot be done hastily. Samadhana (equanimity of 
mind) is missing in this civilization which is pushing the child 
into the rat race. 


The child cannot pick up all the good vdasana-s (positive 
tendencies) if left free and without any imposition from the 
parent. Suggestion can be given to the child, gently and not 
pushing things authoritatively. Then these healthy attitudes will 
become stronger in the child’s mind. Unless maturity develops 
for discrimination, it will not be an easy path. Maithrt (friendship), 
Karuna (compassion), Mudita (joy), Upeksa (overlooking) and 
such other ideas are very good for the child's growth, instead 
of selfishness, irritability, hatred. Asubha-vasana-s (negative 
tendencies) are to be replaced by Subha-vüsanü-s (positive 
tendencies). That is where our responsibility comes. Give all 
the ideals of Indian heritage like Dharma (righteousness), Tyaga 
(sacrifice), and Nigraha (self control). We should inculcate these 
things into the child. Then the child is fit for Vedanta. If you put 
the child to a tight discipline, there is a break point and the child 
runs away to other pleasures. That is why Vedanta has to be 
introduced gradually. 


To conclude our discussion: 


Now we are convinced that we should always be happy under 
any circumstances. But we cannot be like that because we have 
known the truth only by theory. Our system is not prepared for 
such an immediate transformation as we are heavily conditioned. 
System transformation does not happen simultaneously with 
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this knowledge because of gathered vāsanā-s (tendencies) - that 
is the real problem. Therefore, mere Sastra paricaya (theoretical 
knowledge) is not sufficient, but a phase of Sadhana (practice) 
is required to undo the accumulated forces, which are called 
samskara-s or vasana-s. Vasanaksaya is required (dissolving the 
vasana-s) and that is a long drawn programme. It may take many 
lives, but with continuous practice, improvement takes place 
and every decrease of vāsanā-s is increase of Ananda. Please take 
this point carefully and do not run to the conclusion that one day 
you will get that Brahmic state and till then the whole thing is 
absurd. It is a very confused position in Vedanta. Therefore, the 
thing what you have to look for is the increase of Ananda every 
day. You should not hurry to get the Brahmic state (Ultimate 
Bliss). It will come by itself once you are ripe. 
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the theoretical part of Vedanta - aad. This can be called 

Sastrabhaga — AHIT or Siddhanta (theory — Raa) portion. 
We can say we have covered the siddhānta portion, the logical 
aspect or the theoretical aspect so far. Let us deliberate on the 
practical aspect or the Sadhana — Ta — portion of vedanta. 


[: the previous five lectures we have done a study on 


In the examination of self or Aatmapariksa - ATARI, two 
references were given, namely the pañcakośaviveka- aAa 
and the avasthatrayapariksa - AETAT. They are two samples 
of prakriya-s - aiat two methods of investigation. 


Every Upanisad has one or two prakriyas. Irrespective of the 
methodology tried in the Upanisad, you could design your own 
prakriyà one can design one's own prakriyd to get convinced of the 
Vedantic truths. A modern mind has an advantage in designing 
a prakriyà because science has given it those advantages. 
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Suresvaracarya - GER - a big thinker and a direct disciple of 
Sankara, makes this point that one should not be sticky about the 
prakriya. It is not that Paficakosaviveka or the Avasthatraya pariksa 
are the only two tools available. 


WT aT Ha Get ages: semen | 
Ql Ga seed SA uredt AT AAA t 


Yaya yaya bhavet pumsam vyutpattih pratyagatmani | 


Sā saiva prakriyeha syat sādhvī sa canavasthita V 


Whatever methodology that can take you to the source or to your 
true nature, is accepted as a Prakriya. What a liberal thinking on 
his part! Do not say it is ancient or modern — sd sa eva prakriya 
sādhvī - that itself is an honourable prakriya. All that prakriya has 
to do, is to take you to your true nature. If it serves the purpose 
then it is a prakriya. There is no sanctity about it as it were. 


In fact I myself proceeded on the following lines of investigation. 
What am I? I am a thinker. Am I always thinking? Obviously 
the answer is no. I have a thinking phase. But, I am not always 
thinking- all the 365 days, all the 24 hours. Therefore thinking is 
not my nature because I have a nature otherwise of it. Similarly, 
I am talking. Am I always talking? No. So what am I then? Iam 
not talking is equally correct as I am talking. I am not thinking 
is equally correct as I am thinking. Every bit of my activity has a 
complimentary phase. 


One more example- I am angry. Am I always angry? No. That 
means I have a no-angry phase. I have a no activity phase also. 
I thought that I am always active, I am always a doer. But here 
is a ready proof that I am equally a non-doer. See the force of 
this argument. If you can understand this much, then Vedanta 
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is understood and appreciated. Our first impression is that I am 
a doer because I am doing this or doing that at ever so many 
function centres. But equally so, I do not have that quality of 
doing always. I am listening but not always. So, my phases of 
existence wherein I am not listening, not eating, not sleeping, 
mean that I am not doing these acts always. I am also a non- 
doer as much as I am a doer too. Our weightage is on our doer's 
role which we always thought is our nature. This notion of doer 
ship is weakened by the above logic. So, this is also a prakriya, 
a simplified prakriya. This not only re-sets values but also takes 
you to your svarüpa (true nature-td&4). Why do you say this is 
your svarüpa? The study suggested in Vedantic tradition puts us 
into the new truth that I am as much a non doer as I am a doer. 


Then the question would be why does one extol this non doing 
role? What is so extraordinary about that? This question also 
must be answered to one's satisfaction. The answer is, that this 
non doing is a comforting phase, as we discussed the other 
day. Vijfianamayakosa (intellect sheath) - is a toiling phase and 
Anandamayakosáa (bliss sheath) is a comforting phase. You 
cannot belittle your non doing role. It is more precious than the 
ayasasthana (tiring phase - STE). One can easily understand 
the difference between two convictions. I have this non doing 
phase which is visrantisthana (resttul/soothig phase -fasmieacsma ). 
Whereas the doing phase of mine is Ayasasthüna (exhausting 
phase). While the former is a healing phase the later is a fatigue 
phase. 


Putting this in another way - all that is necessary is to prove it to 
oneself the unimportance of thinking and uselessness of thinking. 
Our present notion is that thinking is a must, is useful and hence 
it is our real nature. You have to break these two positions by 
vicara. That is all what Vedanta wants us to know. We have to 
show the hollowness of this equation by showing that happiness 
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that one gets out of objects of enjoyment, content wise, is a state 
of quietness wherein mind becomes empty. 


When you enjoy the ice-cream, ice-cream did not carry the element 
of joy. By a strange mechanism, it pushed the mind into the non- 
doing state for a short period. That is all the role of any bhogavastu 
(object of enjoyment). This Pariksa (analysis) is necessary to get a 
conviction. We have over simplified the study by saying that ice 
cream gave us joy. It is a very superficial study. 


Ice cream gave you joy by shifting the energy from boredom 
centre which is our thinking centre or Ajfidcakrasthina (space 
between the two eyebrows), down to the tongue centre, thereby 
creating an emptiness at the thinking centre resulting in joy. See 
the freshness of this study! It was nothing but an agent to divert 
the bothering energy from Ajfdacakrasthana (mind centre) 
down to the concerned centre or the involved centre. 











If itis music, then the energy is drawn into the ear centre. Bulk of 
the energy is drawn away by the principle of resonance leaving a 
very small residue at the thinking or the mind-centre. Therefore 
you are almost in a non-thinking phase, non-doing phase. You 
are touching your emptiness and emptiness is sukha. This is to 
prove the unimportance of thinking. We went on glorifying the 
thinking phase (in performance) as very valuable tool and that is 
gone now. In fact, once you are convinced you begin to laugh at 
your earlier life style and conclude how foolish you were, how 
absurd you were, with all your brilliance and performance! We 
do not have to drop karma or activities, but, our inner values 
should change and that is the big difference. The gusto or the 
false importance goes and you become a new person. By some 
style of argument, you have to prove to yourself the limitation of 
necessity and usefulness of thinking. But the Vedanta shows that 
you have an option to this. It is not your Nityadhyana (natural 
quality) or your natural disposition. 
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At this point, it is appropriate to remember Sarikara who has such 
a sharpness of thinking which no scientist would have had. He 
suggests a simple study in Brhadaranyaka Upanisad: 


TAT: arra: f ARa sneteaq. 
ives 
BABA GI STmiTegsscd, ? 
Tasyaah avidyayah kim svabhavikatvam ahosvit 
kamakarmadivat agantukatvam ? 


- Brhadaranyaka Upanisad Sankarabhasya (4-3-20) 


Is, this thinking your natural dharma or superimposed dharma? 
This is all the study to be made. Avidyd is cognising, emotionally 
involving and doing. Avidya, kama (desire), karma (activity) is 
the triplepoint. Is this your Svabhavadharmaor Agantukadharma? 
Svabhavadharma is the natural quality, Agantukadharma is 
something borrowed or superimposed. This line of thinking will 
solve the question. Hence: 


aig p megh ddl MA: aT | 
Yadi ca agantukatoam tato moksah upapadyate | 


If it is borrowed from outside or if it comes and goes it can be 
dropped by the very definition. Otherwise: 


aft cafe ASÀ «fea | 
Yadi svabhavikatvam moksaprasango'pi nasti | 
If anger, jealousy, disturbance, thinking were to be your natural 


quality, nobody can take it away. No sastra can take it away 
because it is your natural quality. Whiteness is the natural 
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quality of milk. You cannot think of milk without the whiteness. 
Similarly, thermal quality is the nityadharma (natural quality) of 
fire. You cannot think of the fire without the heat quality, without 
the heat component. Heat is the nityadharma of agni (fire). If the 
qualities like anger etc are your nityadharma-s (normal quality), 
it must conform to this definition. Anger is not nityadharma 
because it comes and goes. Thinking is not your nityadharma 
because it comes and goes. None of these attributes come under 
the category of nityadharma. So, you can drop it by the very 
definition. Yadi agantukatvam vimoksah upapadyate- thinking is 
droppable and worrying is droppable. 


All that one has to examine is just two minutes of study to 
check whether it comes under the list of nityadharma or that of 
aropitadharma (super imposed quality). All our attributes come 
under the second category. Show me an attribute which is 
nityadharma of a human being. How sharp is this argument? 
I was sold over to the great thinker Sarkara. That's all Vedanta! 
One can forget ten Upanisad-s and Sankarabhasya. Deliverance 
can come by this simple argument. 








Number of models could be arranged by a clever mind to show 
that one has a non-doing phase, and that is precious. Doing is not 
a must and doing is not absolutely valuable. Until this conviction 
comes, you cannot come out of suffering because the urge to do 
goes on and that is the load that we always carry. One cannot sit 
comfortably because, one keeps on thinking about doing. One 
has to break this burden, by the argument that non-doing gave 
sukha (happiness) and that is the one which will give ultimate 
happiness. This is the conviction that one gets by Sadhana 
(practice). 


Does this mean that one should stop one's profession or earnings? 
We are not yet prepared for such an extreme step and till then 
one should slowly progress in the path of renunciation. 
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Since we have understood so much, our irritability must stop, 
jealousy must stop, our worries must stop. But this does not 
happen. With this mere understanding the mind or citta does not 
become quiet. This can be illustrated by the experiment we did 
in our college days - the gathered momentum of the fly wheel. 
Fly wheel is a big mass and is on its ball bearings so that there 
is least friction. You turn the flywheel a few times and release it. 
It moves on for another ten minutes or so, long after the force is 
withdrawn 


The same example is taken in Vedanta-kulalacakravat - PASARA, 
- the wheel of the potter which keeps moving even after he 
removes the driving stick. Similarly, the forces that have 
gathered in us have become so strongly conditioned, almost to a 
point of rigidity, that it cannot be erased by simply acquiring the 
knowledge about de-conditioning. Conditioning is what is called 
as VASANA. It is a very satisfactory explanation. Since man has 
been always thinking for many lives, thinking has become his 
nature. Habit has crystallised into a status of law. So this wisdom 
cannot cancel these forces. So, Sastraparicaya (having theoretical 
knowledge) alone is not sufficient. A phase of de-conditioning is 
very much needed. This is termed as VASANAKSAYA. Forces 
are annihilated only if there is a very high degree of Cittasuddhi 
(purity of mind). 


Only two examples of great men are quoted in parampara 
(tradition). They just listened from the teacher and they were in 
Svarüpü (set in Brahman). Garbhasthah Vamadevavat - There was a 
Rsi (sage) named Vamadeva. While he was in his mother's womb, 
he heard the being talked outside from his father and when he 
was born; he was declared a Brahmajfiani (Knower of Brahman). 
It was said similarly with Vyasa's son Suka. He was by birth 
relaxed. Sankara gives a ruling in all such cases. Sarkarabhasya 
(200) on Gaudapadakarika, 3-40 states that: 
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| et Go 
AIR: HABA Bad STIS | 


Nopacarah kathaficana iti avocama | 


In such cases no prescription or methodology _ is necessary. 
Sadhana is not necessary-tesamsravanamevalam - ast ATTA, 
- for them one listening will do and they are set in Svariipa: — 


` Y ant c 
Ha: Hed BPA: HRHTU ATAATA: 
We: FOE spp BAT HT 
Atah anye yoginah margagah hinamadhyamadrstayah 
manasah nigrahayattam abhayam sarvesam yoginam | 


What about others who have big stock of rajas (passion/desire/ 
having energized dynamic state of mind) and tamas (inertia/ 
laziness)? For such people a long drawn sadhana (practice) 
programme is necessary. Gaudapada also affirms this in his 
following Karika on Mandükyopanisad 


HAA frena snp aaa | 
gaga: IAA SCAT Meas F tl 
Manaso nigrahayattam abhayam saroayoginam | 


duhkhaksayah prabodhasca apyaksaya Santireva ca M 
- Mandiikyopanisad — 3, Karika — 40 


For all of us manonigraha (control of mind) is required. Taming of 
the mind is required because mind is very much strong and bulky 
filled with rajias and tamas. So a process of sadhana is required. 


I will now take up questions from you. 
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Q. What are Vasanas? 


A.Vasana has two laksanas (qualities). The first aspect is speed, 
that is, you are in a hurry at different functional centres. Rajasik 
(a hyper active person) man is structurally very fast. The second 
aspect of Vasanü is focusing or having serious concern about a 
problem. The two put together sums up Vasana. When these 
two are brought down, Vasanaksaya (de-conditioning) begins to 
happen. 


Vasana is also spandana (pulsation/vibration). Boredom is also 
a mere movement which is called as Malavidya or anadyavidya 
- unspecific or unlabeled activity. The best English word for 
the Vasana is boredom according to me or mere helplessness, 
something which makes you uncomfortable. Every activity of 
man is to burn this energy that is accumulated in the ajfiacakra 
(space between the two eyebrows) or the thinking centre to 
become comfortable. More often one talks away his boredom 
forces. The child cries away its boredom forces. Yoga Vasistha 
puts it thus- 


" EN 
qa Teg UH Ala Sead Fa: | 
ig c Cx xX 
qaaa sed cunt ii 
Vàsanà tanavam Rama moksa ityucyate budhaih | 
padarthavasanadardhyam bandha ityabhidhiyate M 
- Yoga Vasistha 1-3-58 


Thinning of tendencies is liberation, where as intense attachment 
to objects is bondage. 


What is moksa (liberation)? To get rid of the boredom forces by 
gradually thinning them through sadhana. 


> 
— 29 
J 
Let GO 
Q. Don't you think Vāsanā-s are habits!? 


A. Habits are nothing but conditioning gathered over a 
period of time. In any emotional situation there is destruction 
of vaisalyata (expansiveness) or the akasadharma (the quality of 
the endless space) due to narrowing to a constricted state which 
are called habits. In classical terminology, they are desire, 
raga (attraction), dvesa (repulsion/hatred), krodha (anger) etc. 
Destruction of your vaisalyata (expansiveness) or the akasadharma 
(infiniteness) is nothing but creation or point formation. Even 
Lord Brahma has to do tapas or fixing. The famous stanza from 
Upanisad as follows- 


GSH ERU SIR | p AASTA i 
So'kamayata bahusyam prajayeyeti | sa tapo'tapyata M 
- Taittirtya Upanisad (2-6-4) 


Brahman thought that he had to focus to generate multitudes. So 
he started preparations. 


Q. What does conditioning give rise to? 


A. In the subtlest way it is “boredom forces”. 





Q. Why cannot we sit for long hours without complaining? 


A. We get tired even when we sit for half an hour. We say we 
are pressured. Sadhana is to soften this pressure because the 
conditioning has been so strong over the years. If you believe 
in rebirth, for hundreds of years you are conditioned to probe, 
focus, etc. The pressure of boredom forces has been amplified. 
Even though one has the knowledge about the fact of internal 
happiness, he goes after the objects of enjoyment because enough 
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tapasya (penance) has not been done by him. That's why siddhanta 
(theoretical knowledge) is not sufficient. Sastraparicaya (knowing 
the scriptures) is not sufficient. Sadhana phase is required. All 
traditions refer to a long drawn Sadhana. 


Q. How does jñāna (right knowledge) help in vasanaksaya (de- 
conditioning)? 


A. Sastra says or Sampradaya (tradition) says that the clarity or 
the conviction, about one's own nature will start defeating the 
Vasana-s. Sankara's position is - knowledge or conviction about 
sukha (happiness) and duhkha (suffering), will start defeating 
the whole range of Vasana-s. The knowledge is imprinted on 





the memory centres at the sub-conscious level and they go on 
operating even without one knowing it. 








Q. How does the build-up of forces take place? 


A. We are all conditioned to involve ourselves in one or the 
other activity day in and day out. We cannot think of a person 
without any activity. Majority of us feel that itis a crime not to do 
any work. Although we have seen in detail that non-doing is our 
svaripa (real nature) and that is the sukhasthana (seat of bliss), no 
person can be happy without doing. Even I cannot do that. Why? 
Due to the pressure of boredom forces, one is driven to activity. 
Everybody who says that he is doing work for so many good 
reasons is due to the fact that he cannot keep quiet. The proof for 
this is very simple. If I challenge you to sit quiet for ten minutes 
without doing anything, you may say that it is very easy. But if 
I ask you to remain quiet for half an hour, then you fail the test. 
Why? Yogasastra (texts on yoga) gives an answer to that point. 


There is what is called a life force, a vital force or Kundalinisakti 
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in us. It originates at the müladhara-cakra (a centre at the base of 
the spinal column) and is continuously releasing the vital force 
or prünasakti into the system, to every part of the body. It flows 
up into the higher centres or the Urdhvasthana, and comes to 
Ajfiacakra (centre between the two eyebrows/the thinking centre 
or the seat of the intellect) and develops a pressure. If the rates 
at which the energy produced and expended are not equal, one 
develops pressure which can be termed as the boredom force. 
And the pressure so developed drives you into activity. This is 
the most reasonable explanation. 


Q. Whatisthe difference between Vasanaksaya (de-conditioning), 
Manonüsa (annihilation/destruction of mind) and Atmabodha 
(realieation of Self)? 


A. There is an interesting stanza from Yogavüsistha. He uses 
three terms — Vasanaksaya - Manonasa - Atmabodha. We can 
understand Vasanaksaya as vega (speed) coming down. Manonasa 
is the elimination of involuntary formation of pictures and sound. 
This is possible by defocusing. What is atmabodha beyond these 
two? Atmabodha is the vistarata or un-broken oneness, the very 
property of Self. 


HARS TAFE ied HAT HA: | 
Vagal Aaa Td PRAIA 
Samakalam samabhyasta bhavanti phaladà muneh | 
Ekaikaso nisevyante yadyete ciramapyalam M 


- Yoga Vasistha 5-10-116, 117 
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One has to practice all the three simultaneously. 


Ican merely keep focusing without any creation (that is, without 
picture and sound). Here vasanaksaya has not happened but 
manonasa has happened. 


I could be slow and still keep focusing in the background of 
vistarata. Then both manonasa and vasanaksaya happen. 


For the Karmakandin (practitioner of ritiualistic practices) who 
is busy doing yajfa (religious practice involving sacrifice), japa 
and other religious activities, vdsanaksaya (de-conditioning) is 
happening considerably this way without even his knowledge. 
He is slow in arranging the things required for the yajfia. Although 
he has slowed down, he is capturing details. He has not removed 
the focusing. Manonaga has not happened. 


Let us repeat this again: When there is no picture formation 
Manonàsa has happened. Suppose you do the focusing slowly, 
vāsanākşaya also happens. Still it is not the ultimate. 











Atma is omnipresent - has the property of everywhereness. 
Localisation is the opposite of everywhereness. Although there 
is Samadhana (equanimity) for a Karmakandin, non-localisation 
has not happened. 


As long as you do not overcome the defect of localization, you 
cannot attain Brahman although you may be happy and peaceful. 
In meditation we may have reduced speed but we are still in 
the attention mood (focusing mood). That is why most of the 
meditators will be watching time waiting to get up. For years 
people meditate but are unable to get the bliss that has to 
be got. The missing element - Let Go - should happen. When 
that starts, tons of comfort is possible. The missing state is the 
expansiveness - which in other terms is called atmabodha. 
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Once this is recognized, the faculty opens and Let Go 
happens. That is the most difficult thing to do. For this, we have 
to practice vairagya (renunciation/dis-interested attitude) and 
udasinabhava (dispassion) together. It is a matter of time and 
experience. 


So, to put things in a nutshell, accept whatever method suits you, 
pursue that method which puts your mind in a peaceful state. 
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METHODS 
OF SADHANA 


ow, we will look into details about the different methods 
N” sādhana (practice). We will elaborate four principle- 

methods which lead us to the state of happiness. 
They are Yogamarga (Path of Yoga), Jfiana marga (path of Right 
Knowledge), Subhakarma marga (path of Neutral Religious and 
pious Activities) and Prema and Bhakti marga (Path of Divine Love 
and Devotion). An important point to be noted here is that all 
these margas (paths) have no distinct demarcations. They overlap 
and sometimes merge into the other. The purpose of elaborating 
them under different titles is to give you an idea of their distinct 
features. 


YOGAMARGA AND JNANAMARGA 


The Yogamarga is a path of action. Jfianamarga is the path of right 
understanding. Patafijali, in his Yoga Sutra says: 
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qaaa: Il - Yogascittavrttinirodhah V 


This is the first sutra. Yoga is to quieten the mind, to soften the 
mind or to mellow the mind. How do you achieve this? 


M e 
PATRIA AA: | 
Abhyasavairagyabhyam tannirodhah | 
This second sutra is an answer to the first one. He lays down 


the premises. Two techniques are suggested- abhyasa (effective 
practice) and vairagya (non-attachment). 


The same point as it were, is bodily passed on in the Bhagavad- 
Gita, Krsna tells Arjuna to practice manonigraha - to tame the mind. 
But Arjuna is confused- 


"mde È Aa: FON TT THATCH 
qeu Pad Hed IMIR Gere 


Caficalam hi manah krsna pramathi balavaddrdham | 
Tasyaham nigraham manye vàyoriva suduskaram \\ 
- Bhagavad-Gita, 6-34 
Arjuna says it is very difficult to do that- he would rather be able 


to tame the wind rather than the mind. Krsna agrees with him 
and says- 


TAG WETHTED We SS A | 
SPU g Heda PAT STER i 
Asamsayam mahabaho mano durnigraham calam | 
Abhydsena tu kaunteya vairagyena ca grhyate M 
- Bhagavad-Gita, 6-35 
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There is no doubt that mind is very unsteady, very fickle and it is 
very difficult to subdue it. Mind can be subdued by abhyasa and 
vairagya. Whatever Patanjali said, the very thought is here -- to 
show the consistency in tradition is maintained: 


What is abhyasa and what is vairagya? Abhyasa is actually taming 
the forces. Vairagya is Vedanta vicara (philosophical approach) - 
or renunciation born out of vicara (thinking / assessment). 


This thought is made even clearer in Yoga-Vasista. Rama asked 
the question as to how to tame the mind? Vasista says- 


`na in ins 


EN * 
al DHT Pedal APT sla A Te | 
= ARAKA * ~ 
Peda Te. ST TES TAT II 
Dvau kramau cittanasaya yogo jfianam ca raghava | 
Yogastadorttirodho hi jfianami samyagaveksanam \\ 
- Yoga-Vasistha, 5-9-72 


My dear Rama, there are two methods for quietening the mind, 
for purifying the mind. What are they? They are Yoga and Jfiana. 
Suppose there is speed and disturbance of mind. In Yogamarga 
you slow it down by riding on it. Whereas, in Jfianamarga you 
slow down with right understanding. This definition is more 
comfortable and convenient. So, Jfiana is right understanding of 
things, thereby replacing wrong notions by correct notions. That 
is the jfiamarga which results in renunciation of wrong values 
which is VAIRAGYA in the real sense. 





JNANA-MARGA 
(PATH OF KNOWLEDGE) 


fianamürga, as Yoga-Vasista’s definition goes, is samyak 

aveksanam - whatever wrong notions we have, about the 

nature of sucha (happiness) and about our own nature, we 
correct them by right ideas. This is the safest method and is most 
productive. A sick person can do that, a paralytic patient can do 
that, a woman with a child can do that, a suckling mother can 
do that, a boy can do that because there is no toil in this process 
and there is no struggle. By simple suggestions, one can counter 
duhkha (suffering). 


By correct counseling, by auto-suggestions, one can achieve 
the desired results. Therefore it is the easiest, safest but most 
productive. When the mind slips into disturbance, advise the 
mind to become quiet. You can do that when you are in a train; 
you can do that when you are driving, you can do that when you 
are in the office. When you get a stroke of annoyance tell yourself 
that annoyance it is not necessary and is not your true nature. 


Our system is equipped with these two tools. By a long practice 
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of suggestion, one removes the forces inside and by applying the 
principle of ‘Let Go’, one is able to conquer the mind. Our system 
can change under the influence of suggestions. Whenever there 
is duhkha in the form of speed, suggest to slowdown.Whenever 
there is increased focussing, suggest the system to undothe 
pressure built up at the ajfiacakra (mind centre/the space between 
the two eyebrows) by suggesting “Let Go’. 


If you are comfortable with the speed in your profession, 
continue the same as long it is not burdensome to you. When 
the system complains, start using the method since it works 
wonderfully. Always remember the triple gems as we call them- 
Sravana, manana and nididhyasana - AW, HAA, feaa- Sravana 
is listening and forming a base thought. Manana is where all 
secondary questions are sorted out. Nididhyasa is the one where 
the process of softening, which has already begun due to Sravana 
and Manana, culminates in the peaceful state. 


Let us recollect briefly the discussion on sukha-duhkha pariksa 
which will be relevant to sadhana (practice). What is duhkha 
per se? What is sukha per se? It is a few minutes of study for 
a bright mind. Plenty of sukha moments are there, plenty of 
duhkha moments are there for us to study. One's daughter has 
not returned home although it is quite late in the night; she may 
be in trouble and without help, resulting in anxiety, fear, and 
uncertainty. Any duhkha moment boils down to one thing and 
that is speed. 


Another aspect of duhkha is to get caught in a point. You try to 
solve a problem, you don't get it, and you are in a confined state. 
In two universities your son has got admission. You start thinking 
as to which one is better? This gives rise to focussing, minding. 
This also causes duhkha. We don't see the wrong side of focussing, 
fortunately, because we more often focus and let go. I said there 
is a safety mechanism by which we let go the state of focussing 
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automatically within a short time. Then we are safe. We don’t 
complain about focussing. You see the evil of focussing when it 
is overdone. Suppose you have a problem for which there is no 
remedy, you keep on focussing in its full version, its exaggerated 
version. Then there is a breakdown. All our mundane problems, 
all our professional problems are solved with the tool called 
focussing, concentration, ekagrata, one-pointedness. Research is 
possible because of focussing. There is no second say about it. 
But then, look at the other side of focussing and what problems 
it creates, says the sastra. 


That’s why at the first level of listening, we shouldn’t drop 
focussing abruptly. Understand that you are still in the 
performance stage. Start practicing Vedanta in the approximate 
way-strike a compromise. Do the focussing leisurely. Focussing 
is acceptable if slowness is tagged on to it. Focussing is 
burdensome when speedily done. Use your intelligence when 
performance is a must. You are not in a stage where you give up 
the worldly activities. You want the gains from the world. There 
is nothing wrong in going after mundane type of sukha. Vedanta 
is not preaching asceticism, remember that. On the other hand 
Vedanta makes you fit for action when it is required. Arjuna did 
not run away after listening to Krsna after all the preaching in the 
battlefield. He declared:- 


EN, C. 
ARI Hie: Hid: Seed] edem re amd | 
A A. ES ^ €. TN. * 
WAIdISTI-H dHe: ANE qd da ll 
Nasto mohah smrtih labdhvà toatprasadanmayacyuta | 
sthito'smi gatasandehah karisye vacanam tava M 
- Bhagavad-Gita, 18-73 


My confidence is restored. My scruples are gone. My fears are 
gone. I can enter into the battlefield of life more effectively. 
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Therefore, one has to tag on to slowness when ekagrata is a must, 
when performance is a must. The burden of focussing is reduced 
very much at that point. That's the skill. And when speed is 
required, be in the expansive state. Or when you are expansive, 
speed does not become a point for complaint. 


You know, when a cricket match is going on and when your side 
is scoring runs, you will be shouting. You will be up on your 
seat. But it is not taxing as you are in an expansive mood. If an 
athlete focuses totally on the thread line he has to reach, that 
builds up pressure and he will break down. Instead, if he keeps 
his mind relaxed his performance gets enhanced. So any amount 
of focussing is acceptable for the system in the background of 
slowness and vice versa. 


I would always do that. My son and I would try to solve the 
chemistry problems of our industry. I could hold on for a couple 
of hours, whereas he would be tired after one hour. He may be 
cleverer than me. But then I could hold on, because I go about 
the whole thing slowly whereas he is too fast or in confusion. 
Vedantagives you tricks to become a better performer in your 
profession, may be medicine, may be engineering, may be 
teaching. If you apply that in your research work, qualitatively 
and quantitatively, your research will be of a higher order. 
Number of papers produced and the quality of papers will be 
decidedly superior. So, by understanding these points you should 
not be giving up focussing. Bhagavad-Gita puts this very nicely - 
Yogah karmasu kausalam - ant: ag PRAGA, It is a cleverness 
with which we have to approach the whole problem. 


JNANA-MARGA 
(PATH OF KNOWLEDGE) 


Here there is a question - 
whether all these things are in one’s hands? 


The sastra at once shows that it is certainly in one's hands. 
Everybody always feels that there is suffering because things 
around him are bad- boss is bad, child is bad, wife is bad, house 
is leaking etc-This is met wonderfully when sastra says one has 
a freedom of operation and is not bound by circumstances. One 
does not have to bend down to the circumstances that make one 
so helpless. Sartkara's enormous faith- 


is iN S 
AJA AAJA AAN dT hd AAA | 
Kartum akartum anyatha và kartum sakyam | 


Man is an extraordinary species in the universe, unlike inanimate 
objects which do not have this freedom of decision. He has the 
ability to do what he feels is right. For example - he can sit or 
refuse to sit; he can talk or keep quiet - he has the operational 
freedom even to think or not to think. For the first time, in the 
evolution process, one sees the freedom element available only 
in man. So, one has to use this freedom diligently to attain peace. 
This point must be remembered or must be appreciated for 
his growth to be possible, for peace to increase. Yoga-Vasistha 
explains clearly as to what is mind - 


` * C. AN. * fan 
quus Gaal Ald CAAA Alas Aled i 
~ x ~ NON 
qT €d3TH4. SR. 44h UJMAH A I 
Svayameva pinatam yati soayameva tanavam yati | 
va svayameva prasarate soayameva sankocameti ca M 
- Yoga-Vasistha. 6-9-19 
It’s an unusual species in the universe. It can magnify itself. It 
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can quieten itself. It is not dictated by an external agency. All 
these years, you were under the belief that your psychological 
transactions were completely governed by stimulus - response 
theory. Even psychology and psychiatry, nearly stayed by this 
notion, determinism. HARTI — Karyakaranasambandha - 
cause-result sequence. An abuse on me, I am disturbed. Praise on 
me, I am comfortable. 


No, says Sastra. This is a vulnerable law as far as psychological 
transactions are concerned. It is true with physical laws. An apple 
when ripe, pulled by the force of gravity, has got to fall down. 
Not so with us. We can refuse to be affected internally by the 
outside world, is the key point in Vedanta. Nothing can touch us- 
a death, a sorrow, a failure, lack of recognition in society, ill health 
- major factors of discomfort need not just touch us. Ramae: 
Rraisé RISE - Cidanandarüpah śivo'harı śivo'ham - I am 
pure, I am auspicious, I am chinmātra, I am mere consciousness, 
untouched by situations-this is our brahmadharma (real nature), 
and this is our atmadharma (true nature). In fact, if you want me to 
define brahmadharma or atmadharma — It is a state of inside which 
is not touched by anything in the world. You don't know how 
profitable it would be when we apply it. It has a solution to all 
your problems, a subjective solution and therefore permanent. 
Other solutions are external, objective, and segmental. This is 
total, subjective, therefore fully in your control. Just use it. You 
are liberated. The beauty of Vedanta lies in its application. Six 
months you try this, you are a different person. 


My friend, whoisa post-doctoral person, professor in the Institute 
in Bangalore, was a highly irritable person although he was a 
very talented person, a rank holder all his career. He used to get 
upset even for very silly things outside his domain and would 
lose control on him and would put himself in a miserable plight. 
Once he listened and appreciated the simple logic put forth by 
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me and he at once shifted his focus and set himself right. He 
took the situation with utter calmness. He told me that. ‘Sastryji, I 
applied your method and it worked wonderfully’. That’s Vedanta. 
Vedanta is extraordinary because it is so convincing and logical. 


Take for example the yogāsana posture (postures in hatha yoga) 
— ardhamatysendrasana.The practice of these postures does not 
defeat forces of pressure in you (your mind). But, only LOGIC 
defeats the forces. A single correct logic is equal to hundred 
practices, equal to one thousand piüja-s (worships). Because, 
puja is a mechanical activity. During the püja time you are 
comfortable. Outside the piija time, you have every reason to be 
fretting and fuming, to be upset. Therefore how can puja help 
you? Pija is wonderful. During the püja-hours there is piety, 
sacredness, a sense of purity, and you are quiet and fine. But 
your notion that one must get upset at every wrong situation has 
not changed. You see the difference. You see the dichotomy. A 
very religious person is relaxed and is calm during the religious 
hours. After the religious hours, he thinks he has every reason to 
get disturbed, to get angry. He spends lot of money to perform 
a religious function for some benefits and then blames that püja 
did not give the results. How can ritualistic religion remove the 
problems related to wrong notions? 


Let us take up righteous indignation! There is no argument in the 
world to drop righteous indignation. But, here is an argument in 
Vedanta. Righteous indignation is anger which is reasonable. One 
has made a mistake and therefore I have a right to get annoyed 
and to scold him. Given the fact that one is unreasonable, why 
at all it should upset me? This is an argument known only in 
Vedanta. You should appreciate that. One is so structured that 
nothing can touch him. He is the master of his ceremonies. One's 
mental state is very much in one's hands. If you can ruminate on 
this and get convinced your life changes and this is all Vedanta. 
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With this knowledge you simply slide into immeasurable levels 
of peace and calmness and this is not an exaggeration. 


One needs to start contemplating with oneself thus: - I sit and 
I am disturbed. Why should thoughts come at all? I have the 
freedom to think or not to think. At every point I have freedom. 
The thoughts having come, why should they emotionally affect 
me? When you let the forces go, simply peace sets in. These are 
the two arguments to increase your peace. 


Ican illustrate many moments when we are disturbed. If my wife 
is talking more comfortably with people around, I am envious. 
‘She is not that comfortable with me, she is so comfortable with 
others! is my mental thought. Small little things can upset your 
ego and you feel hurt. She takes me for granted but she is so 
comfortable with other male members in the group. These are 
subtle problems. Inferiority complex, jealousy, poignant forces 
squeeze you to desperation. You lose sleep for several days. Such 
forces can be melted away in one suggestion built on vedantic 
truths that there is an inherent freedom inside you and that 
freedom stuff is called Atma. 


Now I will take up questions from you. 


Q. Although I agree that we have control, there are certain times 
when we have to lose control? 


A. When I say I have control I am just referring to that normal 
freedom. If there is tooth ache, I have no control over the pain. 
Freedom that I am referring to is at the psychological level. If you 
insult me, if you hurt me, I can refuse to react. 


Don't apply this law for the body problems like stomachache, 
headache, pain due to an injection etc. Most of our sufferings are 
psychological.The freedom that is referred is at the citta level, not 
at the body level. One should not make a mistake here. I agree 
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with you that, the first stroke of anger cannot be controlled. But, 
with gradual and repeated application of this knowledge, one 
gets the desired results. It may take months, years, and for some 
people never in this life. It all depends on one’s state of mind and 
stock of Vasand-s (conditioning / gathered tendencies / traits). 


What I want to impress here is that, one should use this method 
to soften one's stand on various problems. Please understand 
that there is this freedom in you. Using it or not using it is upto 
you. Most of the time we calm down by auto suggestion. That is 
the freedom I am referring to. Now I am applying this freedom 
at all levels. This is all my Sadhana. 


Thirty years ago, I was always concentrating. I was always 
researching. I defeated my horrible concentrating tendency by 
this argument. It is not your nityadharma (in-built nature) as the 
Sastra puts it. It is andropitadharma (super imposed quality). 
It can come and go. Whatever is the aropitadharma, by the very 
definition, you can drop it. Your objection that it cannot be 
dropped overnight stands well. But the whole sadhana (way of 
practice) is excellently described by Krsna in Bhagavad-Gita as: 


Yato yato niscarati manascaficalamasthiram | 
tatastato niyamyaitadatmanyeva vasam nayet \\ 
- Bhagavad-Gita, 6-26 


From whatever cause the restless and unsteady mind wanders 
away, let him refrain from that. Let him bring it under the control 
of self alone. 


When mind goes vary, keep telling your mind that you will be 
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steady; you will contain the forces. In course of time you will be 
able to attain manonigraha (control of mind). 


Q.But we all live together in a family or society or workplace and 
encounter problems- when something goes wrong, particularly 
when it is not your fault, the annoyance is there. Even if you 
suppress it at that point, sometime later it throws up at some 
other point. What of that? 


A. Not necessary- This again is the result of our conditioning. 
Therefore it shows up. Now you are not suppressing it, you have 
proved to yourself that, even when the other person is at fault, 
you don't have to work up yourself. So this quietness is based 
on the knowledge of your independence, your freedom, your 
autonomy. In the earlier method, it was suppression for decorum 
sake- that means you have every reason to get disturbed but 
you are not doing that at that moment. You were holding the 
very act of response, whereas here you have no cause to get 
disturbed. This is the realisation that you got from the study. 
Other person is at fault and you get disturbed. Given that other 
person is at fault, why you should get upset is a thing not known 
to man. Atma (Self) is swatantra (unbound), alipta, untouched by 
anything good or bad. This new knowledge makes it clear that it 
is not suppression but it is sublimation. Let there be hundred 
errors in the world around -that need not touch me - Asango 
ayam purusah - HAR Aa FEI - a big vedantic saying. T remain 
untouched- this is what you have realised. 





Q. What about the instance when your children put you in that 
irritable mood. Then I have to react, in order to change him. 


A. If the child keeps on doing mistakes, there you do the necessary 
correction.The whole sastra is referring to the mental level. At the 
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vyavahara (day today activity) levelyoudoanyamountofcorrection 
without getting upset. Otherwise we make a mess of things. If 
a child is not corrected then the child is not rightly educated. 
We must tell that in many different ways like sama, dana, bheda, 
danda and make the child understand. (These are the four ways 
of dealing with people. Sama - is the first method of explaining 
to people by word/ common sense/logical explanations. Dana 
- This second option is to explain along with an incentive. 
Bheda - The third option is used if Sama and Dana doesn't work. 
This is the art of selective discrimination and differentiation. 
Danda: if none of the above methods work, then the last resort is 
to use force or the stick.) But, getting mentally worked up is not 
necessary. 


Q. More often we do the same mistake again and again although 
we know that it could have been the other way. Then the guilt 
feeling starts and this disturbs the whole pattern. What do you 
say for that? 


A. Itis for this main purpose of getting rid of the guilt feeling one 
resort to sadhana. After all what is sadhana? One has to let go the 
feeling that one is insulted or talked lightly about. One should 
not chew the cud. One should develop a state of indifference to 
such acts which give rise to anger, hatred, etc. One should set the 
clock in the reverse direction and take things in such a way that it 
does not create imbalance in the system. We should not develop 
the guilt feeling at all. A bit of repentance is fine, but balance of 
mind should come immediately. 


This should happen in the case of desires also. Slowly but 
steadily, one should get that understanding. A mere knowledge 
that it can be washed out is not sufficient. That is why vdsanaksaya 
(de-conditioning) takes place slowly. One has to wash this down 
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slowly and steadily, like the damped oscillations of a pendulum. 
It does not come down suddenly, but slowly. We should not try 
to justify our anger but must take a different attitude of letting 
go the things. For a few days it works slowly and thereafter it 
simply jumps to a higher level. The best way of negating an 
incompatible situation is by putting a question to you as - SO 
WHAT? This line of approach automatically brings down the 
impact of unruly forces. 


By auto suggestions, self-counselling, gentle counselling, a time 
comes when the forces are all reduced-this is the manana portion. 
Repeatedly recalling what we have listened in sravana(hearing 
lectures/reading books/thorough discourses) is manana. 


Whenever you trip, whenever you falter, whenever you lose your 
poise, apply this method and a stage comes when the vasanaksaya 
(un-winding of gathered traits) happens so much that even the 
suggestion is not necessary. This is nididhyasa - Sravana improves 
into manana and manana improves into nididhyasa. Nididhyasa is 
a gentle sitting wherein the forces are so low that you can just 
diffuse them. 


Atmaparicaya - SAI, Atmübhyasa — AAA and 
Atmanista — MAE) - are the three methods of identification for 
the progress. 


Sravana is Atmaparichaya — that is, identification of the 
true nature. 


Then manana is atmabhydsa - repeatedly reminding the 
same. 


And the steady state established through this process is 
nididhydasa or atmanistha. 


Sukha pariksa (happiness analysis) showed you another big truth. 
While our notion was, sukha is in the objects of enjoyment, Sastra 
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asked us to examine the nature of that sukha as to what happened 
to the mind at that point of your enjoyment. It was very clear to 
all of us that the mind refuses to think at that point, mind does 
not want to think, mind is incapacitated to think. In the grandeur 
of the ananda the mind rests. The mind becomes decomposed, 
thought free. Technically speaking, mind has reached nearer to 
the causal state; mind has reached its pürvasvarüpa - atmasvarüpa 
or the brahmasvarüpa. 


But, bhogasukha (mundane/worldly pleasure) gives momentary 
joy preceded by restlessness and succeeded by restlessness. It 
is fractionated, segmental, incomplete and admixed joy. But 
we get a glimpse of that Sasvatasukha (eternal bliss) in this 
bhogasukha. Therefore one has to see this welcome element and 
stay firm in it and then drop the agency. 


Q. If I go to a person and tell him to try coffee as a tool for sukha 
he is not satisfied, as he basically does not like coffee. How to 
convince him? 


A. That is easily answered. Coffee cannot give joy to everybody. 
One's taste is what is important. To some, sweet is repulsion. You 
cannot take the example then. I have tried many different types 
of things to show that expenditure of energy takes place as per 
the model suggested by me when certain centres are activated. 
I would have a music put on. Of course, music of my choice, 
otherwise, resonance vibration would not happen. Just before 
listening to the music, I would watch myself how much restless 
I was. While listening to the music the restlessness goes. Why? 
The explanation is that the centre of hearing is expending the 
excess energy thereby giving relaxation at the mental level. If the 
music is stopped, then again pressure builds up soon. This is a 
proof that music pushed you to a no-mind state resulting in joy. 
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Most of you know the wire and the tuning fork experiment. 
There is a distance between the vibrating body (the tuning fork) 
and the wire. If you take the tuning fork near the wire, then the 
wire vibrates in resonance. When the right matching frequency 
is there, a very large slice of the energy is shifted to the wire and 
it starts vibrating. If we place a small piece of paper on the wire, 
the paper flies off to show that the wire is vibrating. 


Q. What about Boredom? 


A. As we saw earlier, when the music is applied comfort sets 
in because boredom force is burnt away by the principle of 
resonance vibration as demonstrated in the above experiment. 
A very large slice of the energy can be drawn away. Sruti (Veda) 
and the Vedanta have explored this very well. 


Brhadaranyaka Upanisad makes a beautiful comment. Why don’t 
you watch the happiness of sex, which is the highest happiness 
in the esteem of man? The Upani sat makes a point. 


«Rem faa aa Gael a ae fea dq Alea 
Tadyatha priyaya striyayā samparisvakto 
Na bahyam kificana veda nantaram | 
- Brh. Upa, 4-3-21 


The best of sukha is the laingikasukha (sensual pleasure). But why 
don’t you see the mechanism involved? What courage on the 
part of Vedantic scientist? How did the woman give you joy? Or, 
what did the woman give you in the name of joy? She put you 
into the no-thinking state. 


Na bahyam kificana Veda - You know nothing of the outside. 
Hundreds of problems bothering you do not touch you at that 
moment. 
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Na antaram kificana Veda - You know nothing of the inside. I mean, 
you don’t even study the mechanism because that will take away 
the joy. 


x 
WN[SU WA ea: THEA WAT TI: | 
Eso'sya parama anandah esasya parama gatih | 
- Brh. Upa, 4-3-21 


This is your exalted state. This is your richest state -world doesn’t 
exist for you. You are a zero inside. There is a vacuum. The 
knower, the known, and the knowing process are all dissolved. 
Triputinasa — Pleat has happened. It is a sheer emptiness. In 
ever so many ways it is showing you that Anandasthiti (the state 
of joy /happiness/serenity) is nothing but an expansion inside. 


Q. Why one cannot have Sasvatasukha (eternal bliss) by involving 
more and more of bhoga (indulgence)? 


A. If taking coffee leads you to Brahmasukha, then why don't you 
have more and more of coffee? Why don't you have more sweets 
in order to get that Brahmasukha continuously? The answer 
lies here. Although bhogasukha works by this mechanism, 
it has a defect. It is short lived. This shifting of the energy is 
only temporary. Every indriya (sense organ) has a limit point to 
draw or shift the energy to its respective centre. The first sweet 
is remarkable, the second sweet is acceptable, and the third 
sweet is repulsive. Even at the cost of annoying the host you say, 
'sorry I cannot take it', why? The system cannot manage. The 
tongue fails to draw that energy. At that p'oint, the energy goes 
back into its original place, the ajfiacakra (the mind centre/space 
between the two eyebrows) and again you become restless. That 
is the reason why bhogasukha is short -lived. During bhogasukha 
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the mind quietens for a small interval of time in between and 
is preceded by a disturbed state and succeeded by a disturbed 
state. 


If you can reduce the creation and the release of energy itself, 
the permanent effect remains. Without this ineffective method 
of shifting the energy to another indriya (sense) centre, if you 
can naturally reduce the release of energy itself by slowing 
down (adopting naidhanya — a leisurely approach), then you can 
naturally expand your shell which is vistarata (expansiveness). 


In a small sphere, the amount of thrust or the hit on the unit area 
is more. That's simple physics. Suppose the sphere is very big, 
the same thrust or hit on a much bigger sphere is much smaller. 
Distributed over a larger area, you don't feel the burden at all. 


So, apply the rule of naidhanya (slowingdown -Seren, apply the 
principle of vistarata (diffusion/expansion fied) or vaisalyata 
(infiniteness Samen). Thentheboredom forces are automatically 
absorbed or swallowed away and you don't complain at all. This 
is a permanent method to be always happy. 


So, a vedüntin is not running away from bhoga for ascetic 
reasons. He, as a happy person, can be in vistdrata with or 
without bhoga. 


Q. What happens if we reject objects of bhoga (enjoyment)? 


A. We shouldn't do that. We would injure the system. We need 
not stop taking sweets, etc. All this is necessary. Abruptly we 
cannot stop bhoga. Yoga-Vasista gives us a very good wisdom. 
In the first phase of sadhana one should do 25% of this vicara 
(analysis/investigation/examination) 75% of bhogaand at the 
second phase 50% of this vicara and 50% of bhoga and at the third 
phase 25% of bhoga 75% of vicüra is to be practiced. At the final 
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stage one can always keep quiet depending upon his level of 
cittaSuddhi (purity of mind). 


Q. Is visayasukha (pleasure derived from sense objects) or 
bhogasukha alone is the contributing factor for gaining peace of 
mind? 


A. This is another good objection on sukha. But it is the peace 
of mind that is referred to as sukha in the tradition. Actually in 
our visayasukha moment, although the penultimate position is in 
excitement, the real point is in peace. We are tempted to say that 
this excitement is a sukha element. The penultimate centres are 
in excited state and therefore one is tempted to conclude that 
sukha carries the element of excitement. But the real thing is that 
the penultimate position, that is the taditarasthana as we put it in 
Sanskrit, is in excitement whereas the samipasthana or the ultimate 
position has an expansion which constitutes peace. 


Our difficulty really is, when we are talking about happiness, we 
are just using words, but we do not know what happiness is in 
rich measure. That is why recapitulation of content of sukha is 
not possible, as we deal only in words saying that ananda is bliss. 
The best of ananda we know is the nidra phase. So, if you can get 
a feel of that ananda, in wakeful hours, then you come into real 
touch of that state. 


Some time it happens. Profit by that, says the sastra. Irrespective 
of the moments when you have a high measure of peace and 
satisfaction, you are becoming familiar with that quality of mind 
which is close to brahmasukha. Why not continue to stay like that. 
Gaudapada puts it beautifully in: 


A C aN N 


oy aata Rri fafani amid gat: i 
aa fasta aad s wea il 
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Laye sambodhayet cittam viksiptam Samayet punah | 
sakasayam vijaniyat samapraptam na calayet \\ 
- Man. Up: 3 - Chapter 3 - Karika 44 


(If the mind becomes inactive, arouse it from laya; if distracted, 
make it tranquil. Understand the nature of the mind when it 
contains the seed of attachment. When the mind has attained 
equanimity, do not disturb it again.) 


When you get that tranquility, hold on, do not disturb that. 
Then it is a mahasadhana (greatest method of practice). There are 
hundreds of occasions like going to pilgrimage, going to a forest 
side, going to a river bed, going to temples etc where you put 
yourself into that calm state. So, any occasion which gives peace 
in the heightened measure makes recollection of that state easy. 


Q. While one is practicing this method and is trying to attain 
a reasonable amount of purity of mind devoid of anger and 
jealousy, external forces like selfishness of people around you, 
dishonesty, unfaithfulness, etc may disturb you from time to 
time. How to come out of this? 


A. The answer to this is given in Chandogya Upanisad: 
ad Medd Fal Taree Med TAA | 
Sarvam khalvidam brahma tajjalaniti Santa upasita | 
- Chandogya Upa 3-14-11 


Everything is verily Brahman. Contemplate, with devotion, on its 
creation, sustenance and dissolution. 


There is nothing like wrong, filth or foul, everything is Brahman. 
Pettiness is an activity version of Brahman. Dishonesty is an 
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activity version of Brahman. Unfaithfulness is an activity version 
of Brahman-the same pure Brahman is manifested in those phases 
there. Everything is the functioning version of Brahman. Therefore 
it is respectable, worthy of salutation. When one takes this stand 
then complaining goes. Unless complaining goes, you cannot be 
comforted. 


You are fine with yourself. But, when you see all these around, 
within the family and outside, do not get disturbed by it. If you 
ask me how performance can go on in such a state, you do the 
necessary interference and corrections, but keep in mind that 
the same pure Brahman has become all this. In Rudra-mantra and 
Devi-stuti (chants on Siva and Devi), you will find that salutation 
to all types of people. The hint from the sastra is that you cannot 
accuse any one. You cannot find fault with others. Then, the 
satisfaction comes automatically. Sarikara puts it as: 


Hated: Sa sumta i 
Kamakrodharahitah asan upasita | 


Worship the world and the various forces therein without any 
attachment or dejection. 


So, this additional information should be remembered by the 
students who take to Jfanamarga. It goes by the method of 
suggestion. You begin to operate gently at every situation in 
life. 
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Q. What is your opinion about meditation in order to attain the 
state of happiness? 


A. Meditation, according to Vedanta, is comfortable sitting or 
relaxed sitting. One could always be happy as in nidra (deep 
sleep) where one spends six or seven hours without any worry 
or burden. Vedantic meditation is non-focusing. You need not 
have even the support of omkara (OM) or candle light gazing or 
things like that. Instead, sit and enjoy— 


` NN 
Uhled SIHTCSIGTH, | WAR Ad: anria, 
Ekante sukhamāsyatām | Paratare cetahsamādhīyatām \\ 


- Sādhanapañcakam, 5 


Enjoy the blissful solitude, through equanimity of mind. 


How easy! What a recommendation! You are asked to be 
comfortable - that’s all. If you are convinced of the vedantic 
truths, just relax so that every joint gets loosened, even at the 
muscular level, let alone at the mental level. It looks funny but 
true. That is meditation. 


And if focusing comes, a small attention comes. Just advise 
yourself that it is not necessary and you begin to diffuse. You 
begin to get back your quality of expansiveness. Layers and 
layers of diffusion can happen with this way of relaxed sitting 
culminating in expansiveness. 


That is why, when people say that realisation is instantaneous 
and total, I have reservations about it andI feel that the 
expansion is a gradual process. 
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Q. Are there different levels of expansion? 


A. When you say, you are comfortable you have expanded from 
the focusing stage to a leisurely state. Even in nidra or sleep, total 
expansion has not occurred. But, pranaspandana (pulsation of 
life force) is there. Otherwise, why would the forces come back 
once you are awake? Relatively we are more expansive and the 
expansion can go on until cessation of prana happens. 


ATN IAAT: JÀ DT Wa: TE | 
Aprano hyamanah subhro hyaksarat paratah parah | 
- Mundaka Upanisad, 2-1-2 


The glorious state of tuirrya is beyond the mind, prāņa and the 
un-manifested. 


What are you? - no pranic-vyapti at all, no cittavyapara (mental 
activity), no pranavyapara (no activity of vital breath). That is the 
tuirtya state. 


Q. Can you elaborate the difference between nidra (dreamless 
sleep) and turiya (utter non-doing state)? 


A. Sankara goes in detail as to why Nidra is not the ultimate. 
Most people stop at Nidra in the Avsthatrayapariksa (The Three 
States of Existance).How does turīya differ from nidra? For both 
the states, there is no cognition - there is no dwaithavyapara 
(duality in activity). There is absence of perceiving jagrat (the 
world) and perceived jagat. Then why don't you call nidra itself 
as the ultimate? Goudapada, in the Manduklya Karika beautifully 
answers this state- 
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Bijanidrayutah prajfio sa ca turye na vidyate | 
- Man. Up 1, Ka. 13 


The seed of ignorance which is prevalent in sleep, is absent in 
tuirtya. 


In nidra, although a no - mind state is reached, vyapara (activity) 
has not ceased. Triputi (the triad of perceiver, perceiving and the 
perceived) has gone — manooyapara (mental activity) has gone- 
but nonetheless you are in vydpara (activity). Pranaspandana 
(pulsation of life force) is there. Relative centres were perhaps 
blocked. Once these centres resume work again, you are very 
much in vyapara. You immediately ask for your bed-coffee or 
rush for your news paper as soon as you get up - all the forces are 
back in action. You thought you were very quiet but the forces 
were all in the bija or seed form, that is, in the form of small 
spandana (feeble pulsation) or vibration. You just slipped into 
sleep but, somehow and somewhere the forces were not tamed 
by a process. So you come back. Citta-laya (mind in dormant/ 
suspended phase) had happened in nidra, citta-nasa (dissolution/ 
extinction of mind) had not happened. 


How does the sadhaka (practitioner) then tackle this? He begins 
to tame the forces and kills them. The forces are vanquished in 
the sadhana phase. Therefore there is no residue. There is nothing 
like coming back to any worldly desires. A man going to samadhi 
(state of liberation) this way, when he comes back he is equally 
soft- that is all. This is called Jagrannidra (awakened sleep). That’s 
the difference between nidra and turtya. Sankara clearly explains 
the difference between nidra and turīya thus in his Commentary. 
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quidem OF RÈ Ha: end aura eds 


SITHSTWUT SITUTTCHT. STATA AH | 


Darsanasmarana eva hi manah spandate tadabhave hrdyeva 
avisesena pranatmanà avasthanam | 


- Man. Up. 1, Karika - 2, Sankarabhasya 22 


When the dream phase is not there, when the jagrat (wakeful 
state) phase is also not there, how do you exist? You are merely 
in the pulsating phase in nidra. 


a Fal catia sms apes ep: smi Ae 
* 5 SENI * C. 
qoi Aa: HOt Sm edm «a ugs zi 
Sa yada svapiti pranameva vagapyeti caksuh pranam srotram 
pranam manah pranam prano hyevaitan sarvan samvornkta iti | 


- Chandogya Upanisad (4-3-3) 


In nidra, every activity has gone in to that general activity. Each 
specialized activity has taken a general version but has not been 
eliminated. Prana (life force) has absorbed in its womb all the 
specialized activities like seeing, listening, talking, and thinking. 
But activity has not gone in nidra. Therefore it comes back in the 
jagrat phase. By consciously taming the forces in jagrat never 
to re-appear again, you slip into turtya state. Therefore a jfiani 
cannot become angry again, since anger has been conquered 
consciously-boredom has been conquered consciously-focusing 
has become diffused, over a phase of sadhana. 


Q. Are we afraid of the state of Turrya? 


A. Yes... Man is afraid of that utter non-doing state. That is why 
one has to take things in a gentle way. My own definition of 


161 


Let C hos 

turtya is - it is a state where Jagrat is not amplified, nidra is not 
amplified. But, that is the source from which general activity and 
specialized activities have sprouted. In the wakeful hours you 
sit and say to yourself not to worry, not to excite yourself and by 
such auto-suggestions you reach turiya. That will be conscious 
undoing of forces which you have not done when you go to 
sleep. 


Over a period of sadhana, even the verbal version, I am fine, I 
am not doing anything must also stop. In Nidra we don't have 
the feeling that we are happy. Obviously both the verbal version 
and the pictorial version stop, thereby, a process of slowing and 
softening occurs. That is why we should not be bothered about 
the ultimate position. That is only for academic reference. 


Q. What do you mean by existence of thoughts in verbal or 
pictorial way? 


A. Thought can exist in only two forms - pictorial version or the 
audio version, i.e., the verbal version. For example, when I say 
that I am going to Bangalore-it could be my Bangalore house. 
Bangalore is reduced to sabdarüpa (audio version) or the citrarüpa 
(pictorial version). If you analyse still further- you may not have 
these two details in the mind. But you may be in the process of 
forming a thought which is called Cetyonmukhata - in a mood 
to know, in the process of crystallizing into a thought which 
can be called in my words as ‘CONING’. One can be in coning 
state without getting a picture or a sound for a thought to shape 
itself. Even that is a dulikhasthana (suffering phase). Yoga-Vasistha 
explains the cit and cetya aspects very well: 


hn o a ~ os 
AddacdiHudedd gash RI: | 
Cetascetyonmukhatvena duhkhaayayamaham sthitah | 
- Yoga-Vasistha. 6-9-382 
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Cit is svarüpa - a diffused version of you. 


Cetya is the one which has shaped itself in to objects- Nama, rüpa, 
karma - picture or sound or a movement. 


In between these two, there is a process called Cetyonmukhata - in 
the process of shaping itself in to a thought. If Cetya has not set in, 
then whatever you are I (ego) - the creating phase, the attentive 
I- the suffering I, taxing I, tiring I. It is the jfiatr (knower). In nidra 
this T is dropped. But it is not the ultimate ‘T 


What a penetration as a scientist - Coning takes shape while 
formation of each thought. When the coning effect is not there, 
that is to say, when thoughts are not coming at all, that is the 


state of comfort. We should sit for meditation in such a way that 
concentration /attention should be absent. Then only meditation 





becomes comfortable. 





Q. Why is coning not comfortable? 


A. Because you are in the knowing phase, you should drop 
that knowing phase also. If you ask any person who sits for 
meditation, he is bound to say that he gets disturbed after ten 
minutes, because this knowing phase itself is burdensome. That 
should go in order to get ananda or bliss in any meditation. 


A child doesn't stare. A child is not educated into staring at you - 
that's the beautiful thing. If you look through an Ophthalmoscope 
into such eyes it shows a diffused look. We actually train the 
child to stare and spoil the diffusion of the child. Instead of 
diffusion the child develops the habit of looking into details only 
to observe things. 


Let G ho 
aed qued FAI qu 


Nalpe sukhamasti bhiimaiva sukham | 
- Chandogya Upa 7-23 


Bhüma is a stretched state. Ananda (bliss) is not in looking at 
small things. But science says that you should look into small 
details. But Vedanta says otherwise. If you want ananda, drop this 
habit of looking at small things or deatils. The indriyds (senses) 
are used to focussing. Attention is the pre state of every thought. 
Even in meditation, if you sit in a concerned way as to know who 
you are, then it is burdensome. IF you GIVE UP THAT concern, 
then, that is ananda. One has to let things go or let thoughts go, 
and then only one can progress further. This is the truth, but it is 
anti performance as per science. It is a hard fact. 


Q. Is there any upāsanā (contemplative meditation) mentioned 
in the Upanisad-s for the practice of meditation? 


A. A very interesting incident is narrated in Chandogya Upanisad 
wherein methods of sadhana or UPASANA are mentioned. It is, 
as it were, that the entire gamut of sadhana methods is put, in 
just five words. 


A teacher is taking leave of his students after they have completed 
their course. One student however is left out and he is asked to 
wait. The student is very much pained and starts wondering if 
he had not satisfied the master. 


The teacher goes out of the Asrama (hermitage) for a few days and 
the student refuses to take food, as he is very much disturbed. 
He goes to the special room where agniupdsana (fire god is 
propitiated) takes place and sits quietly. Two or three days elapse 
and Agni which is burning in that room has a sense of guilt and 
offers a boon to alleviate the sin he has acquired by letting the 
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student in Agnigrha (special room of agni) without food. 


Agni announces- well, I give you a special wisdom as a 
compensation for the tapas (penance) you did so that you can 
liberate yourself. 


TO STET F STE Ud SGT | 
Prano brahma kam brahma kham brahma | 
- Chandogya Upa. 4-10-4 


Prana is the general activity- you can go to the origin by using the 
Sabda (sound) version of the jagat (world) and go on softening till 
a threshold point comes where you are omkara-matra (mere OM). 
That also silences itself into svaripa (true nature). You can also 
have prana as the activity of the jagat - like emotions and feelings 
which are not coming in the sabda format or the drsya (pictorial) 
format.To soften these, you have to do prünopasana (meditation 
on prana)- by softening the pranavyapara (pulsation/vibration of 
prana) to such a level as to reach the no mind state. This is Prano 
hi Brahma. Drop all complexities of the verbal version or the word 
version and try to stay in Omkara (OM) and you will soon be in 
soarüpa (real nature). Pranopasana is to quench the sabda version 
of the jagat. 


The next is Kham brahma. Kham means akasa (space). Do the akasa 
Upasana - that is handling the rüpa (picture) position. Details and 
multiplicities are to be reduced into a mere focusing state and 
then expansion has to be tried. Go by the picture way - and come 
to a point where you are just cognizing and then smash that 
cognition by letting go the point formation. 


The next one is kari Brahma. Ka is ananda (joy). What is svarüpa? 
Anandamiatra - effortlessness. Do the anusandhana (contemplation) 


165 


"V. 
~F 
Let GO 
of ānanda. Ananda upasana is to remain happy and contented at 


all times, relax and be at ease, even when unpleasant things are 
there. 


That is the real prescription to a sadhaka. These are inner sadhana 
methods one has to take up relentlessly. 
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Sandhya merges into Gayathri - Gayathri merges 
into OM - and OM merges into silence. . 
- A SERA makroa Parana hand 
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YOGA MARGA 
(PATH OF YOGA) 


s per Patañjali, Yoga is - Yogah citta vrtti nirodhah. 
AE as per Yoga-Vasistha it is - yogo cittarodhohi. 
In the latter, through suggestions you are softening the 
mind and purifying it, whereas in the former, you are actually 


controlling the forces. I hope you see the slight difference there. 
Yoga-Vasistha further declares that: 


Fa: AUNTS: RT aA | 
Manah prasamanopayah yoga ityabhidhiyate | 
- Yoga-Vasistha 3-9-132 
Mellowing the mind is termed as yoga. It is tuning the mind from 
the harsh state to gentle state. So, sit and quieten the mind. You 
decide an interval of time where your duty-calls would not come 


and disturb you. That is the skill with which you have to work. 
You have to be in a relaxed state for attaining peace. 


One could ask this question as to whether it is possible to soften 
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the mind by suggestion. 


Yes, it is possible. For example, when you are going on a walk, 
you are fast and ahead of your wife and your wife asks you to 
walk slowly and you immediately start walking slowly. How did 
you change from walking fast to walking slow? Yoga method is 
naturally available in the system. This system is capable of yoga 
method as it is capable of adopting Jfianamarga. Both methods 
are compatible with human system. Manipulations are possible. 
You can vary the rate of the forces inside. A doctor comes to 
you and wants to examine the chest for inflammation. He puts 
the stethoscope and asks you to take deep breath. How did you 
vary your breathing? You did that under the instruction from a 
doctor. This is a facility available at all functional centers of the 
human system. 


Let us study the Vaksthana - that is the place from where sounds 
emanate. It is possible to stretch (elongate) the sabda or sound and 
go to the mila or its root until a sentence decomposes into words, 
words decompose into letters, letters decompose into OM, and 
then OM decomposes into silence.. Through sabda, as a vehicle, 
you can apply the slowing process, until you touch the origin. 
Remember the famous sentence of Shri Ramakrshna Paramahamsa. 
Sandhya merges into Gayathri - Gayathri merges into OM - and 
OM merges into silence. 








This is beautifully shown in Mandükya Upanisad while dealing 
with parts of OMKARA - AUM -Akara as crude, Ukara as subtler, 
Makara still subtler. Then the Upanisad says - amatrah charthopadah 
- there is the unuttered sound. That means, it goes to the pre - 
state, a very süksma (subtle) phase, then it becomes silence- just 
the idea of touching the origin or swarüpa (real nature). 


The next centre is the respiration centre - Svasa-sthana. Wonderful 
tool because it is coarse and is workable. Respiration for most 
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of us is random, irregular and if one starts regulating the same- 
through the famous Nadisuddhi Pranayama method you get your 
stillness. Even hidden cellular disturbances vanish with the 
practice of simple nadisuddhi pranayama. The process of nadisuddhi 
pranayama (cleansing invisible channels called pravahi-nadis 
through a set of breathing exercises) has to be acquired from a 
person who has a good knowledge about it. One should not try 
without guidance, otherwise one may harm oneself. 


These are more external, grosser, and easier for the average man. 
Each one is excellent in its application, in its benefits. Much of 
your physiological problems are solved. In addition to giving you 
the peace required, the grandeur of the practice is, that all other 
centres get purified if one centre is taken care of. The inner vega 
(speed) is changed into naidhanya (slowness). Spiritual growth 
happens in you. 


Q. Can we work on the breathing coupled with expansion 
techniques? 


A. When the system is conducive, you can work. It cannot be 
a single tool. It can be all combinations. The whole point is that 
mind should become zero. It is not that some tools are superior 
and some tools are inferior. Anything is useful. 


Q. Naidhanya as you say is to reduce the release of energy. Can 
we not do that at the breathing level? 


A. Generally respiration is irregular. How to cultivate the 
slowness at the crude centre, the nostrils? Take the breath slowly, 
hold it and then release it slowly. After a few months of practice, 
you start breathing slow automatically. But the sastra says that 
all this is not necessary. One has to mentally slow down. Then 
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everything falls in place. One can recite Gayatri-Mantra very fast 
or... could be recited leisurely. One can incorporate slowness at 
the talk centre or at the respiration centre. 


Q. No doubt fastness of mind is troubling us. Fear of slowing 
down the mind is actually causing the mind to be fast. Is it so? 


A. Thisis the problem with people who complain when they don't 
get sleep. If it was one day of not getting sleep, then there is no 
problem. The next day he starts worrying about not getting sleep. 
When the worry or the fear about not getting sleep aggravates or 
exaggerates, then he should realize that, fear must go. That fear 
so created, develops a bigger fastness than the existing fastness. 
After two days of no sleep, he tends to conclude that his system 
may be damaged or he may be unfit to operate. And then, fear 
takes away the sleep all the more. First of all he must remove this 
fear. Not much happens if one loses sleep for many days. System 
can manage it. It has a cushion. A medical friend of mine told me 
that two hours of sleep per day is enough for any healthy person. 
Some people's system learns to relax even in the wakeful hours 
and hence less sleep is sufficient. 


Taking every vyapara (activity) as holy is a brahma-sadhana. Every 
indriyavyapara (activity of senses) is a mechanism by which the 
boredom forces get diffused resulting in a relaxed state. The 
sunken state turns into expansive state. 


ad Gerd Aa dee Med Sun | 
Sarvam khalvidam brahma tajjalaniti Santa upasita | 
- Chandogya Upa 3-14-11 
cat ag cele | 
Tajjam tallam taditi | 
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It (the universe) is born out of Silence. It ends in the Silence 
and is sustained by the Silence. Updasita - we must take the 
jagat (the universe) very reverentially. We are always selecting, 
denouncing, criticising which we should put an end to. 


C. N an» aA NA 
poder ferrell E ECL 
Kalativahanayaiva vinodaya kriyodita | 
- Yoga-Vasistha. 6-9-244 


All these kriya-s (methods) are just there to pass time! One need 
not run away from life and vydpara (activity). Every karmakanda 
prescription is to quench this vega (speed). This would be the 
interpretation to the benefit of the karmakandin, who did not know 
this benefit. He thought that God is there and that He would 
give him some favour. But the other part of the story here is that 
chittasuddhi (purification of mind) is happening. Karmakandin is 
reaping the benefits of Vedanta automatically. 





SUBHAKARMA 
(PIOUS NEUTRAL ACTIVITIES) 


e have understood the main difference between 
W/ omo and Yogamarga and have studied the 
various methods that can be adopted to mellow the 
mind. The question arises now as to why we should look for 


other methods of sadhana when these two methods are more than 
sufficient to put us in the desired path. 


If one carefully examines, these two paths are very difficult to 
adopt for common people like us who have a great load of rajas 
(activity) and tamas (inertia) compared to those who are advanced 
in their pursuit. 


If one sits for meditation for long periods, pressure builds up at 
the ajnacakra (mind centre) and one feels like getting up. In fact, 
if a fresher sits for meditation, in two minutes he wants to get 
up and be done with. That goes to prove that even two minutes 
of meditation is not possible. One may even end up getting 
headache. 


Let ¢ X 
If the mental composure is of that order for people like Vāmadeva 
or Suka, the moment they listened to the truth they are in the 
state of samadhi (liberated state). What about people like us then? 
Similarly applying yoga by slowing down the breath is also not 
easily possible. 


That is why people like us should not try these methods unless 
we are under the guidance of a teacher. For most of us these 
methods work only in a limited way. Then how can we proceed? 
Is there no method for us? 


When we come to sadhana, unless vasanaksaya (eradication of 
gathered traits) starts taking place in us, progress cannot be 
achieved. Every one of us including a sanyasi who has given 
up worldly activities has to undertake continuous process of 
vüsanüksaya. For different people, stationed at various levels of 
progress, the teacher can only give the message. The student has 
to take up his own assessment as to where he stands in the path 
through extrapolation. 


We all have a large stock of load or burden of vasana (habits) 
that has accumulated over a long period and it is not easy for 
us to get a relaxed state unless we dissolve all forces like greed, 
anger, attachment, miserliness, jealousy and self-pride. Since one 
overrides the other it is almost impossible for us to get away from 
them. Every time we make some progress, we seem to get back to 
the starting point. Unless serious efforts are put to contain these 
forces, it is not possible to get a relaxed state of mind. 


Do notbother about how long it should be done. You should reach 
a stage where, even the questioning attitude should collapse. 
Udasinabhava (detatched attitude) has to set in. Questioning is a 
severe state of mind. Searching is an energized state. By solving 
the question, the energy does not vanish. Only by dropping the 
question itself, the energy tones down. Both vasanaksaya and 


176 


SUBHAKARMA 
(PIOUS NEUTRAL ACTIVITIES) 


manonüsa (dissolving the mind) are interdependent. We have to 
develop an attitude of let go of things to start from scratch. 


Our ancient Rsi-s thought aboutall these and devised many simple 
methods to be adopted during our own life-cycle to weed out the 
habits which are deep rooted in us. They made it mandatory for 
everyone to take up these programmes as a matter of discipline. 
They went to the extent of saying that these are ordained and 
not questionable. Hence they incorporated daily rituals like 
worship and meditation. The methods like performing rituals 
and offerings to God, creating many gods to suit every type of 
person and giving one the freedom to choose, were all meant for 
mellowing the mind. 


All our activities are driven by raga (attraction), dvesa (repulsion), 
bhaya fear), krodha (anger), kama (desire) etc. We are moulded into 
involving with wrong values due to loads of vdsand-s or wrong 
conditioning. In view of this, we end up in generating more and 
more unruly forces getting very badly caught in the whirlpool of 
life. Karmakanda practices are devised in such a manner as not to 
be performed in a hurry. The objective is to gain slowness. The 
whole intention of karmakanda is to attain cittasudhi (serenity / 
stillness/calmness of mind). Knowing the implications of 
karmakanda and practicing the same or simply practicing without 
knowing the implication makes a mountain of difference. 


Allour ancestors, my father, my uncle, my grandfather, everybody 
was a karmanistha (devoted follower) of a very high order. But, 
they were peaceful at the time of worship only. They would fret 
and fume the next moment after they are done with the rituals. 
That was because they did not understand that the benefits 
gained from karmakanda had to be prolonged for a longer span. 
The peace they got from this was not continued by them, for lack 
of understanding of why and how of karmakanda methods. 
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The peace got during the karmakanda hours should percolate 
to the other hours also. Otherwise it has no meaning. Sarikara's 
position is very clear that all karmakanda methods are meant for 
purifying one’s own mind and nothing else- Cittasuddhyartham- 
Frasressia, So, karmakanda has to be practiced only for that gain 
and nothing more. 


So, when you are unable to sit peacefully, get into an activity 
like religious activity, pious activity, neutral activity, mechanical 
activity, any passive activity. The Hindu mind showed its genius 
this way. Do not try to sit quiet, since sadhana will not happen 
forcibly. Engage yourself in activities which fulfill the condition 
suggested here. Whole of Hindu methodology and Hindu's 
everyday life is built on doing sacred pija, engaging in religious 
chanting, and doing japa which are all non-exciting. 








Everyone is spending his or her energy in eating, talking chatting, 
and so on. All these activities can be brought under the gamut of 
sadhana provided; you expend the energy in such activities where 
the mind is not disturbed in the process. All such activities can be 
called as NEUTRAL ACTIVITIES. That is all the prescription. 








This is the most important portion of sadhana wherein karmakanda 
practices are to be re-accepted. I have coined the word for this as 
SUBHAKARMA. 


We are going to prove here that for vedantic gains, karmakanda 
is the only way though it looks incompatible. When the stock 
of vüsana is more the only way to reduce the same is through 
karmakanda practices. You go back to japa, you go back to 
sahasranama pathana (chanting of 1000 names of a deity), and 
you go back to formal pija. Once again, this primitive, trivial, 
seemingly absurd looking programme is what we have to go 
back to. 
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Jfianamarga would be inapplicable with students having big stock 
of rajas and tamas - even yogamarga cannot be applied. Then what 
is the solution for them? Do we not have a way out? And that is 
exactly where Indian genius has worked out wonderfully. The 
best of Indian research to me is the development of karmakanda 
details. The westerners mock at the way we have number of 
Gods, instead of one God. They even laugh at the idea of Gods 
having many wives and their children whom to be worshipped! 


One can choose a God of one’s taste and preference. It is a plus 
point to Hinduism, not a minus point. I worship Lakshmi if I 
want wealth, I worship Sarasvati if I want scholarship. If I want 
a peaceful contemplating God, I choose Isvara. I can design my 
god to suit my taste, and relate myself with the deity. This is 
the defense of karmakanda. The karmakanda, which is seemingly 
rejected, now comes as our saviour! Karmakanda caters to any 
human being, depending on his/her mental status. These are 
derived to reach the required goal. When a learned man is 
chanting the mantra-s with accurate intonation and one hears 
them, the result is a peaceful state. The peace that we have to 
acquire in the name of Brahmasadhana (realizing our true nature) 
is achieved. 
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W: will now discuss the details of practice to be undertaken 
at each functional centre. Let us first take up the CITTA or 
the mind centre. 


If you sit and start contemplating on Nirgunabrahma (Brahman 
without attributes), you will only waste your time ending up 
in developing headache. Instead, have a picture of God of your 
choice and engage your mind on that. It is a wonderful tool in 
your hands. Now you relate yourself with your Istadevata (deity of 
one’s liking). If you are a Hindu you have many Gods to choose. 
If you are Christian, then keep a picture of Jesus or Mother Mary. 
A certain amount of sanctity is also established by that process 
which will be helpful. You can even think of your Guru. If both 
god and guru are not acceptable to you, then have a candle light 
to gaze. You are connected with a person or thing which does not 
excite the mind. 





How can likes and dislikes play when you have connected 
yourself with a deity? Selfishness, hurry or dislike does not 
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come to the mind. So, the citta gets purified and at the same time 
energy is spent away and emptiness sets in. The required gain is 
there because boredom forces are spent away in this way. That 
means, the levels of speed and focusing come down and you 
have an exponential expansion. Your expansive state of mind is 
automatically got. 


Subhakarma is the method we should adopt since we are not 
fully prepared for pursuing Jfianamarga or the Yogamarga. We are 
not fully prepared for the first two. If your system is prepared 
for yoga or Pranayama then it is fine. In addition, spend some 
hours in sakaradhyana (meditation on deity with attributes) to 
establish yourself firmly on the path. There is no Hindu family 
that doesn't do these things. How can it be a ridiculous point 
about a culture, when examined in this light, as it takes you to 
near Brahmic (Self) state? If one understands this concept clearly, 
the shame associated with multi-god concept vanishes. 





JAPA 
(CHANTING OF HOLY NAME) 


T now we looked at the optical centre - a picture. The next 
centre is the Śabdasthāna or sound as a medium. 


When you come down to the sabdasthana, the same principle 
has to work that the bothering energy must be spent away and 
during that process mind is not to get excited. The prescription 
given under this centre is called JAPA. Continuous repetition 
of God's name or a Mantra or a chosen word introduced at this 
centre is termed as japa. 


This is the one tool that every teacher recommends. Every 
religious school does prescribe  japa. The internal process 
involved during japa is expending the bothering energy thereby 
resulting in the mind becoming calm. The teacher would ask the 
disciple to have a name as japa during meditation practice. The 
reason for prescribing japa was that it would make meditation 
easy. Incidentally the recitation process drew all the excess 
energy creating relaxation. 
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Japa is an activity at the throat centre where sounds originate 
and this results in spending away most of the energy. This is 
at a place lower to the mind centre. Much of the pranic energy 
that is coming to the mind centre is spent away at the throat 
centre itself. Thus, much less energy reaches the ajfia - centre 
- Cittasthana (mind centre) resulting in expansion. That is all 
the science involved. There is no religious dogma here but all 
religions have incorporated this part of science. 


Frequently asked questions on the practice of japa. 
Q. Should the japa be long or should it be a short one? 


A. Inthebeginning, usealonger phrase. It will yield better results. 
That was why Gayatri-mantra was prescribed at the beginning. 
More energy is required in chanting this long mantra. So, feeding 
of energy to a higher centre is reduced and expansion process 
starts. The chanting is the programme and expansion is the gain. 
Japa by itself is not important, but the resulting expansive state 
is important. 


Q. Should it be recited loudly or mentally? 


A. In the beginning both can happen. After sometime it is better 
to do the japa mentally. This development will automatically 
come when you are steadfast in sadhana. 


Q. Should the recitation of japa be fast or slow? 


A. Thesystem takes care of thatone. When a sadhaka (practitioner) 
is disturbed due to circumstances, then automatically the chanting 
becomes faster. The system manages the speed of the japa. That is 
the natural law there. After ten minutes or so, when some energy 
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is spent away, the system restoration takes place and japa goes 
on at the required pace. 


Q. Should it be mono-syllable or multi-syllable? 


A. To start with multi syllable is better than OM, till the attention 
improves. 


Q. Should it be taken from a Guru or can one recite without the 
initiation from the Guru? 


A. If you have the conviction about the mechanism, there is 
no need of any Guru. If you have a sense of guilt, then go to a 
teacher, pay his daksina or fees and get it from him. That may 
give you the necessary devotion. Use your own discretion here. 
I did not take to any Guru, whereas my wife went to a guru! 
The main purpose of this initiation is to see that you do the japa 
regularly and not give up and to overcome a feeling of guilt or 
lack of devotion. Whatever be the programme, it is the result that 
is more important. Please remove the fear factor that God will 
punish you if you were to err in your religious practices. God is 
highly benevolent and helpful. 


. Should the japa be done only in God's room? 
Jap y 


A. Please do it if you can, but it is not necessary. You can choose 
any place which should be disturbance- free till you attain a level 
of sadhana. As you progress in the path, any amount of noise or 
disturbance or lack of cleanliness does not bother you. It is good 
to be disciplined in the beginning, to make sure you are installed 
in the practice of regular japa. Please remember that japa is only 
a tool and this is also not needed after you strengthen your 
conviction. If thoughts can be replaced by this pure word, where 
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can raga, dvesa, kama and krodha arise? Mundane thoughts must 
be replaced by japa, is the intention. 


A lady came to me one day and said that she took my word in 
letter and spirit and started the recitation. Mental chanting had 
become so natural that she was unable to stop the japa even 
when she was in the toilet. This was her worry; whether it was a 
right thing. How blessed she was compared to any one of us, as 
her whole life has become japamatra (japa personified)! This can 
happen to one in a million. I had to assure the lady that she is 
blessed so much and asked her to continue the same. 


Q. I do not believe in God's names at all and what other mantra 
should I use? 


A. You can use any word for japa as long as it does not give 
harmful thoughts. Look at the science behind. There is no religion 
here. A portion of that bothering energy is to be spent in a pious 
way or in an unexciting way. That is all what is needed. That's 
why I termed it as mechanical activity or meaningless activity. 
The rule to be served is that excitement must not be there in citta 
(mind). Actually there is no religious sacredness here. If you 
could have sacredness, it could be an added point. 


Q. Are you prescribing this for everybody? For example even 
for those people who say that there is no need to go to the temples 
or for those who say that they can see God within themselves? 


A. In that case there should be some other mode of expenditure 
through any other neutral activity. Many people do not believe 
in going to temples. But there is nothing wrong in it. You have 
the alternatives like mechanical activity, repetitive activity and 
meaningless activity. It is like the same biblical saying asking 
one to count up to ten slowly- 1,2,3,4,5,6,7,8,9,10- when you are 
angry. While doing that, the bulk of the energy is spent away 
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which would have otherwise given rise to anger and the reaction 
thereof. This is the remarkable vision of the rishis. 


When you are placed in helpless situation take to some type of 
japa. It is a mahasadhana (superior practice) as all mundane forces 
are dissolved. Forces like speed and focusing get dropped and 
mind starts dying. 


Japa starts decomposing itself when you know that slowing has 
to be practiced and whatever japa that is being uttered reduces 
to Omkara (OM). 


Shri Ramakrsna has rightly said that sandhyavandana merges into 
mere GAYATRI JAPA. Gayatri japa merges into OM and OM 
when stretched, merges into silence and that is svarüpa (Self). 
Mandükya Upanisad puts this as - amatrah Caturthah padah - there 
is no activity or vyapara at all when silence sets in. 


Q. What about mukti (salvation)? 


A. The point of importance is that we have reversed the direction. 
Bhagavad-Gita states: 


AARAA: cat ure Get Su. | 
Anekajanmasamsiddhah tato yati param gatim | 


- Bhagavad-Gita 6-45 


After many lives of vasanaksaya (de-conditioning), purification 
starts and one attains the end point. 


* bay * bans 
ded AHA Sed stata HT Wadd | 
Bahiinam janmandam ante jfíanavàan mam prapadyate | 
- Bhagavad-Gita 7-19 
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Even a Jfiani gets liberation after many many lives. That is the 
true position. We cannot underwrite that sadhana phase. But 
siddhanta (theory) is the base for sadhana; otherwise you have no 
base at all! 


Q. If many more janma-s (lives) are required for our liberation, 
in what way we are better than others? 


A. We are better because we know things now about the process 
tobecomebetter humanbeings. Others may take twenty thousand 
lives without any improvement because they have no ways to see 
the difference. In fact one is spoiling oneself by getting more 
angry, more jealous and craving to get more and more material 
things. Once you get this /fiana (knowledge), craving for things 
gets controlled and there is a big shift in the process of evolution. 
How long does it takes should not be a matter of concern or a 
point to be bothered about. Our happiness today is better than 
that of yesterday. A week after it will be still better is the point 
to be appreciated. 


I could not continuously sit for a few minutes without any work 
at one point of time, but now, once I started this sadhana, I really 
enjoy sitting without any prop. I was getting worked up in ten 
minutes then, but I can now sit comfortably for four hours over a 
period of sadhana. That means, it is possible to stay diffused once 
you are in the path of sadhana. 


One load of kama or desire lessened or one load of anger decreased, 
results in a ton of joy. That is a fact. But, whatever practice we 
adopt we should have the following in our mind: The elements 
of Naidhanya (slowing down) and Vistarata (defocusing) are to 
be brought in. Hurry and anxiety are to be totally avoided. All 
our discussion and the various methods indicated mainly refer 
to MENTAL LEVEL. Do not draw lines of demarcation between 
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various types of sadhana-s. Each method is complementary and 
supplementary to others. Do not sit in watertight compartments. 
BECOME A REAL SADHAKA. The forces are so severe that we 
cannot tackle the entire stock by simply sitting. This stock of 
force is too big to manage and this is our problem. That is why 
both Yogamarga and Jfianamarga fail. 


Q. Is it not a fact that activity gives joy? If not, then what else? 


A. The proof is very simple. Sit in the house without doing 
anything. That is the biggest test, to check whether you are 
growing in the vedantic way or not. No wife to talk to. No kitchen 
where you can go and get some snacks. No music to listen to. 
Everybody in the world fails. Why? 


This is the explanation. Continuously energy is being released. 
Fortunately for man, as quickly as it is released, he is expending 
it. The child cries away its energy. The fool talks away his energy. 
Man walks away his energy. A clever man thinks away his 
energy and therefore he is comfortable. He is spending in ever 
so many ways that the system becomes relaxed and therefore he 
is comfortable. And he gives credit to KARMA OR ACTIVITY, 
saying that Karma gave him joy. Spending of the energy is the 
only means by which you are becoming empty at the su ksmasthana 
(mind center) resulting in a no-mind state. That's giving you 
joy. 

This is the way we are all happy. Karma is a means of expenditure 
of this unbearable energy. Once that is spent away, you are in 
the non-doing phase. You are in Amanibhava, i.e. you reach the 
no-mind state. No-activity-state is the point of joy. Whereas our 
notion is ‘karma (activity) gave us joy’, ‘bhoga (enjoyment) gave 
me joy’. This is ignorance. 
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So the advice is not to hold the huge amount of these energy 
forces. That is why Karmakanda in Hindu tradition is highly 
placed. Savtkara justifies this as it leads to cittasuddhi (cleansing 
of mind). 


Tradition gives you a simpler method. What is this principle? 
Don'thold the forces. You will injure your system and the sadhana 
fails. Instead of becoming softer you become irritable. For many 
it has happened. Sampradaya (tradition) says that one should not 
take up sanydsa (renunciation) unless he or she is fit for that. It 
is good to go on with one's grhastha-asrama (a house-holder). Do 
not deny the ananda (joy) that life gives you and try by getting 
into a harder way. There is a simpler way. 


Q. Whenever we practice these neutral activities, we are likely 
to step into acts of indifference or tamas. Don't you think one has 
to be very careful while applying this method? 


A. Whether it is indifference or lack of application is a matter of 
judgment. My answer to that question is- you can be dishonest 
to others and pretend. But you cannot be dishonest to yourself. 
If you want the fruits of action, you should not act with laziness 
as it amounts to casual approach. One need not run away 
from profession in the name of Vedanta but carry on the duties 
removing the hurry element. Then you are growing in respect of 
peace. We are prone to become indifferent in the name of vairagya 
(detachment). So we have to judge ourselves carefully. 


Q. How do you really know if tamas (inertia /laziness) gave you 
comfort or the sadhana? 


A. Tamas gives comfort, but tamas is not lifting. We must 
come out of tamas and get into satva (lighter state). These 
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Subhakarma-s (neutral and pious activities) are such that they 
remove the tamas. Along with the removal of raga (attraction), 
dvesa (repulsion), etc., they also remove the tamas. The japa, 
sahasranama (chanting of 1000 names of a deity), astottarapathana 
(chanting of 108 names of a deity), formal pija (worship) - 
Sodasapüja (16 steps in worship) - all that keeps you awake and 
combat the tamas. 


Q. As per your earlier statement, I am more relaxed when I am 
in tamas. What do you mean by this? 


A. We can take the three phases of liquid as an example. Ice 
is a condensed form and is confinement representing Tamas. 
When it becomes liquid, mobility has already set in and this state 
represents Rajas. When the kinetic energy remarkably increases 
then it gets the form of water vapour which is expansive and 
this state represents Satva. When the vapour molecule ruptures 
then that results in vyapakatoa (expansion) or anantata (infinite / 
unbounded /immeasurable). 


Prthvi (earth) becomes Apa (water), Apa becomes Vayu (air) and 
Vayu becomes Akasa (space). Then it is Pure-Self. 


When any matter annihilates, it gives out tremendous energy 
and when that energy spreads away, it gives you silence. 


I would like to repeat an excellent definition given by one of 
you the other day on sattva, rajas and tamas. Coming to human 
mind: 
Desiring without acting is — Tamas. 
Desiring with acting is - Rajas. 
No desiring and acting is - Sattva. 


No desire and no activity is - Turtya. 
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Q. [had a similar difficulty. I do sahasranama with whatever zeal 
I have. But somewhere in the corner of mind, I am being told 


that yogamarga is better for me. How will I know which marga 
(method) is good for me? 


A. That is a good question. One has to decide for himself. For 
example I spend most of the time in solitude. Someone else 
may spend his time in work. You have to be careful not to get 
succumbed to sleep. You have to be alert and wakeful. Ultimately 
sadhaka has to tread the path carefully. 


Q. Is it good to continue the same sadhana if it gives you 
happiness? 


A. That is one good yardstick - manadanda. The other test is 
to check whether peace and happiness have increased or not. 
If you are doing your sahasranama, energy expenditure takes 
place and you are happy. But, is it also giving you progress in 
sadhana is an important point you have to test. The test is, when 
you sit quiet, you must be more comfortable and not pressured. 
Then the sadhaná-s are working. Ultimate test is - one should 
be comfortable without any prop what so ever. This is a very 
delicate question one should examine and the good point is - 
you should err on the safer side. Therefore do karma (activity), 
instead of prematurely sitting and getting in to tamas (inertia/ 
inactivity) even without your knowledge. 





OTHER NEUTRAL ACTIVITIES 


large amounts of energy. For them, still a courser activity 

is required for spending the stock of energy. Japa is inner 
articulation. For that reason, our ancestors suggested the use 
of loud chanting of names of the Lord. Again this is a neutral 
activity. They designed the Sandhya-Vandana which was a still 
coarser method. Performance of this involves time, resulting in 
spending larger amounts of the bothering energy. 


E some people, japa is not sufficient for expenditure of 


Hindus have the practice of offering Sodasa-Püja to God every 
day. They have Astottara-Nama-s or Sahasra-Namü-s for each 
Deity. They have a number of Vrata-s which are being celebrated 
throughout the year. Each such Vrata has its own discipline and 
code for its performance resulting in expenditure of energy. 


The above list is not exhaustive and Karmakanda is full of such 
practices giving plenty of choice to us. Since japa was an inner 
activity and was not sufficient, loud chanting would help drain 
the energy. This would not only clear stock of energy but also 
induces concentration. Om Kesavaya namah etc. was incidental. 
If you can watch the ajfiacakra (mind centre) while the chanting 
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goes on, you will find that you are in comfort. 


Although our elders prescribed these methods, they could not 
explain why such an activity was needed since they did not 
understand the mechanism involved. They themselves would 
fret and fume once they were finished with the pūja hours. The 
citta that had gathered a small amount of peace during the pija 
would be more than spoiled soon after they came out of püja. 
The gains were lost and therefore big progress could not happen. 
Anger did not go, depression did not go, and complaining did 
not go due to lack of understanding. Now that we know this, 
we should make use of the methods suggested to attain peace 
within ourselves. If the student of karmakünda knew that he was 
doing the pija for cittasuddhi (purity of mind) then he would 
have extended the peace that was generated during pija and 
attain better mental state. Once he knows why he has to do puja, 
then the whole problem is sorted out. Minus this knowledge, it 
was only a local gain and not a complete gain. 


If present generation gets such clarity of mind, what was thought 
as meaningless and incompatible religious practices, becomes 
beneficial and meaningful. 


I laughed at Hinduism in my college days, ridiculed the Gayatri 
japa and all that. Now, I am the very person advocating Gayatri 
to everyone. A very big scientist from an Institute in Bangalore, 
who swore by Sartre and ridiculed everything that is in 
Hinduism, is now learning Purusasüktam and other mantras, once 
he got an exposure to this science of Vedanta and its importance. 
Concentrating on GOD is not as tiring as concentrating on a 
mundane thing because of the role of raga and dvesa in the latter 
and absence of it in the former. That has to be taken notice of. 
That is why ultimately when we come to sadhana, we shift from 
the unholy to the holy. If you keep thinking of God, violent 
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emotions do not bother you, do not cripple you. 


A famous Mexican philosopher who knew this point advised his 
student to get the lessons in non doing. How did he teach? He 
asked his student to walk around his house clasping both the 
hands, keeping them behind his back, thirty times in the morning, 
thirty times in the afternoon and thirty times in the evening. The 
student took this seriously and did as prescribed by his teacher 
for six months. This sort of neutral activity put the student in the 
phase of non- doing. 


Q. Even though I am doing japa and sahasranama the mind is 
getting preoccupied. How to sort this out? 


A. Do not bother. Because, the quantum of pre occupied energy 
which set the preoccupying thought, is one tenth now as nine 
tenths are spent in japa and thus its effect is much less now. 


Please note that any mechanical activity, like sweeping the floor 
can be turned into Yoga when you cannot sit for mediation due 
to inner pressure. Everyone, including me becomes helpless 
at certain times and the point is to ignore the helplessness and 
proceed with sadhana. The rush for things has to go. Vegetable 
cutting does not require buddhi (brains). These methods are for a 
non-believer in religion. One has to have some work to spend the 
energy- that is all the purpose of any method of sadhana. So, take 
up work in the kitchen which does not excite you. Irrespective 
of the nature of the work involved your attention should be on 
the result. In fact, all karmakandin-s should have got very high 
benefits by their practice but they did not get them. Knowing 
why of the method makes all the difference. 
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mentioned sadhanüa-s, since your profession takes away much 
of the time, there is an alternative method for such situations. 
For such persons Karma yoga is the remedy. 


| you say you have no time for doing any of the above 


Bhagavadgīta dwells on this in great detail and Sri Krsna elaborates 
on the approach to one’s activities. This, I think is the biggest 
research tried only in The Bhagavadgita. We shall take up the 
important points from that and see how it fits in to our sadhana. 
There are four main aspects in Karmayoga. 


The first presumption is-Sangam tyaktva (bereft of attachment - 
Ws Catal). That is, we have to do work without any excitement or 
attachment. This is an excellent prescription, we can adopt in our 
life. Although it is not as easy as it is said, we can certainly make 
effort in this direction and improve our lives. 


The second presumption is — phalanusandhanarahitya- rahitya 
(without ruminating on the result -Fogaa RA). If you are 
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unable to leave the excitement and or attachment to action, at 


least do work without always contemplating on the benefit you 
get out of it. 


The third presumption is - īśvarārpaņadrştyā vā (attribute of 
surrender to almighty - STATE TM). Just accept that you are 
only a proxy and the result that you get out of the work done is 
taken care of by HIM and you are only his obedient servant. This 
relationship with the Almighty, when tagged on to the work you 
do, gives you an expansive state. 


The fourth presumption is -Yajfiadrstya vā - Wee Al. Every 
action performed by you can be turned into a Yajfia (offering 
to Lord) wherein the indulgence is replaced by moderation in 
action. If one is invited for a lunch or a dinner with an Indian 
family, one has to wait patiently till all the food is served on 
the plate. Then the host offers the food to the Lord by saying 
krsnarpanamastu - PUTA, Let all the food be offered to the 
Lord. After a brief prayer, everyone starts taking the food. This 
is an example of Yajfadrsti (attitude of offering). This goes to 
show that one should not rush to satisfy the indulgence of the 
tongue. Likewise other indriyd-s (senses) can be mellowed down. 
Every bhoga (enjoyment) can be turned into a Yajfia (offering to 
Lord). The feeling that bhoga is cheap is removed here, patience is 
introduced and a lesson in waiting is incorporated. If this attitude 
is taken up then any action could be converted into yajfia. We will 
now study how a jnāni (an ascetic) melts up activities of bhoga 
also by applying this attitude. This will be an excellent tool for 
sadhana. 


An idiot's suffering is due to pulls and pressures. The superior or 
sensitive man's suffering is because of imagined idealism. This is 
very clearly brought out in Taittirlya Upanisad (2-9-2): 
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[FHE OY A aa! Peas WI I 


Kimaham sadhu na akaravam | kimaham padpamakaravam M 


Normal people who are nobler in their values and notions 
suffer by the guilt-sense of either not doing a good act or acting 
against their own self-imposed values (For example, indulging 
in bhoga). A policeman in them always sits on judgement in 
their every act and thus citta-asanti (perturbed mind) is caused. 
Whereas, a Jfiani is not touched by any of these perturbances. 
He takes even bhoga as upasana (meditation). Recognising the 
stock of conditioning (Vasana-s) that he still has, he involves a 
means to expend the bothering forces. How? When any activity 
including bhoga is approached with this orientation, it becomes 
a Yajña. It is an upasana. It is not cheap. It is feeding the agni (fire) 
called helplessness or restlessness by havis (materials offered) 
called involvement as in a homa (sacrifice). This is beautifully 
highlighted in Bhagavad-Gita (4-26) thus: 


^ CC. ho t Cc. A 
AA aÀ eig qf 
arada Framed af see i 
Srotradinindriyanyanye sarityamagnisu juhvati | 
Sabdadin visayánanye indriydgnisu juhvati \\ 
- Bhagavad-Gita (4-26) 


Some yogi-s offer hearing and other senses, the temptations of 
indriaya-s, into the fire (agni) of restraint. Some other yogis feed 
fire of the senses or indriya-s with corresponding bliogavisaya-s or 
objects of enjoymentin a Yajfia way. Thatisindulgenceby bringing 
an element of Naidhanya (leisureliness). You do not approach a 
bhoga in a rush or restless way. Go to bhoga patiently. Take it as a 
havis offered by you to various fires called forces of indulgence 


199 


Let G ho 


with the corresponding visaya-s (objects of enjoyment). Quench 
the hunger of indriya-s through such a Yajfia. Everything is to be 
performed as prescribed in Gita: 


* C A 
sando Sea: À FATT SL 
Brahmarpanam brahmahavih brahmagnau brahmana hutam | 
- Bhagavadgita (4-24) 


Brahmanis the oblation. Brahman is the clarified butter constituting 
the offerings. Homa is being done by Brahman. 


Apply leisureliness in all your acts and thus convert every act 
into a Yajfia. All your conditionings get burnt away or melted 
away, not to return again to bother you. 


One should cultivate the habit of making the observer in him 
to slow down. When the activities are slowed down even 
the observer who is the mischief maker also mellows down. 
Mellowing process covers the observer also. 


In fact, Vedanta says that finally the correction should be 
undertaken at the observer level. However, killing the observer 
is a tough method like felling a tree. One has to cut the branches 
first before cutting the root. The following attitude helps very 
much. 


Ne dS 


FAA STI HAARA FEMA A WEG: MERE 
FH Fad Gas WA ARAMA Sram ui 


Kayena vaca manasendriyairva 
buddhyatmana và pakrteh svabhavat | 


Karomi yadyat sakalam parasmai 
narayandyeti samarpayami \\ 
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Whatever work I do, whether it employs my body, mind, speech, 
indriya-s, intellect, or work done according to natural laws, is 
done in the name of the Lord and offered to Him only. 


Now, I will take up questions from you. 


Q. The very idea of reducing speed and defocusing shakes my 
vitals. I cannot imagine a situation where these two are not there! 
What is the holiness or otherwise about it. Can't we have a better 
word? 


A. A good point. Quite often speed is required, quite often 
focussing is also required. Holy and unholy is not the point here. 
If that was the point, the whole partksa (search) gets a religious 
shade. But, the speed with which one goes to a temple to worship 
also becomes burdensome. 


Yoga-Vasista (4-5-20) even goes to the extreme point of saying, 
that one has to give up eventhe desire to get liberated. 


Moksarthitvamapi tyaja - naan cust | 


qed È aa AA: EU SRI: | 
Tat cd Rege AACA CITT N 

Bandho hi vasanabandho moksah syat vdsandksayah | 

Vasanam tvam parityajya moksarthitvamapi tyaja V 
Attachment to gathered conditionings is bondage. De- 
conditioning /cleansing the mind is liberation. Having reduced 
the pulls towards ingrained habits to achieve the goal, even the 
desire to get liberated should be dropped.The mind has to be 


a clean slate. So, the question of holy /unholy does not arise at 
all. Rather, that exalted state is one of totality. Focussing at an 
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acceptable level is burden less. That way it is well taken. That's 


why, the sastra said at one stage, to become pure, give up adharma 
(non-righteousness) and hold onto dharma (righteousness), 


And in the next stage —Mahabharata, Shantiparva (Moksadharma, 
329-40) declares that one has to give up both dharma and adharma 
when Dharma also becomes a burden. 


el TT TA Wege cm 
SH Aad Sea Fa SA ACTS 1 
Tyaja dharmamadharmatca ubhe satyanrte tyaja | 


ubhe satyanrte tyaktvd yena tyajasi tatyaja M 


Drop righteousness and un-righteousness, truth as well as un- 
truth. Having relinquished both, give up even the desire to 
drop. 


Q. Suppose you take the whole thing in a detached way, there is 
an auto-mechanism in you that will give you relaxation instead 
of pressure. Is that so? 


A. By some refinement in your ways, if you can focus yet 
defocus simultaneously, then it is fine. Please listen carefully. I 
can reduce my entireness into a small shell and then focus and 
become a point. That is taxing. On the other hand I can retain my 
expansive nature and focus at periphery. This is not taxing. This 
is what a karmayogi (follower of karmayoga) does. This is what 
a clever scientist could do. In fact, these are the improvements. 
When entireness reduces into a point, then it will be suffering. 
Instead, once this mechanism is known, I can be much enlarged, 
very expansive and at a peripheral level, I can focus. That doesn't 
burden me, because I have a big shell. A small amount of energy 
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filled into a bigger shell doesn’t tax me and nonetheless the gains 
of focusing are there. 


Q. Can you give us an example as to how focussing is possible 
at the periphery keeping expansion intact? 


A. By adopting casual approach, things can go on at the 
periphery and you can be free from the problem of getting into 
a shell. That’s a matter of cultivation. If you cultivate this, then 
‘Let Go’ happens automatically. We call this by many terms like 
- Udasinabhava (detatched attitude), Anasaktibhava (disinterested 
attitude) and Saksibhava (witnessing attitude). These are the 
technical words. If any problem comes, take the stand. ‘So what’. 
When you take that stand you become diffused at once. In that 
background you can still focus. That will be productive, but not 
taxing. It is not taxing because you are in a big shell. It can take 
any amount of shock, any amount of energy inside that shell and 
you remain comfortable. 


Q. This is something like our leaving everything to Lord Narayana 
and get the comfort by not taking the burden on ourselves. 


A. Exactly the same way. This is surrender bhava (attitude). The 
sankocata (feeling ofcostriction/feeling small) is gone. In that 
background if you do research, it is not a burdensome research 
at all. 


Q. When we leave the rest to GOD, are we not already in the 
non focussing state? 


A. Very fine. When you leave the rest to God, you are in the 
defocused state although you may not know the mechanism. 
When you take up a position as—‘oh God, you take care of me, 
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you are there and you can solve my problems better’- the fatigue 
is gone. The personal element is gone. You get ‘spread-ness’. 
In fact, a person who is in the Bhaktimarga (path of devotion) 
can defocus much better than or much more quickly than the 
yogi who struggles to tame the forces. Actually, the choice of 
the sadhana is yours. But, the end result must put you in that 
expansive state. 


Q. Can we have our own method for diffusion of mind? 


A. Vedanta is very liberal. By whatever argument, if somehow 
you can diffuse, it is accepted. If thumping a table or turning a 
wheel can diffuse you, fine - please do it. That's the Indian design. 
When you go on rounds in a temple, the very act takes away the 
energy. By your simple trust in God, your mind expands. Don't 
bother about the method - being reasonable or unreasonable. If 
the result is there — take to that method. 


I have envied people who can surrender in a twinkle of the eye 
whereby focusing goes and ego is smashed. That is the quickest 
method. 


Q. Should we be bothered about the time taken for 
achievement? 


A. Not even that. In fact, the more we bother about it, the more 
distant we are from the goal. 


Q. What about the urge to get liberation fast? Does it by any 
chance hinder our progress in the direction of attaining the 
goals? Unless there is a strong urge, there cannot be a motivation 
for reaching the desired results. 
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A. In fact, a recommendation in Vedanta is to give up the urge 
to get liberated. Therefore the advice then as per Yoga-Vasista is 
-You give up the strong desire that you are still not liberated and 
also give up the urge that you should get liberated somehow. 
If this urge to get liberated goes, then it is liberation. That urge 
itself is the impediment actually. One has to give up even the 
tools used for attaining liberation. These questions will come 
strongly in the minds of sadhaka-s and one has to be very careful 
not to be influenced by them. 


Q. How can you explain Nishkamakarma (acting without any 
desire)? 


A. Vega or speed has to be removed and the phala anusandhana 
rahitya (brooding about the result of activity) is to be practiced. 
Then, the karma can be done without the burden and can be 
done more efficiently also. Niskamakarma is a karma performed 
without attachment to both the karma itself as well as the result 
thereof. Isvara-arpana-buddhi - leaving everything at the feet 
of Lord and accepting whichever way the result takes you to 
have to be cultivated. Sarkara repeatedly refers to this one. By 
surrendering the result of action to HIM the taxing element is 
gone. Then, the result of performance is not paramount. That 
means you are happy as the focusing goes and the speed goes. 
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This is an 
instance of 
préma and 

tyaga reaching 
the exalted 
state 


Both are charged with 

emotion with the sense of gratitude 

and sense of 
fulfilment. 


That is the 
state of 
ecstasy and 
is the 
culmination in 
premabhava. 


PREMA AND BHAKTI 
(LOVE AND DEVOTION) 


e went through subha-karma marga which is very 
WW ern since we cannot always practice Jfanamarga 

and Yogamarga. We have to incorporate karmakanda 
methods of doing püja, reciting sahasranama, etc. as an alternative. 
Apart from these, any karma (activity) which is not exciting can be 
taken up in our daily lives as a portion of our time-table wherein 
the boredom forces can be easily dissolved. One needs to take 
care that the activities so taken up should not raise kama (longing/ 
craving yearning) and krodha (anger/irritation/resentment). 
Number of such tricks are available and one can use them just 
to spend the time and energy. Forget that some God gives you 
benefit. It is the Subhakarma (pious activity) which will keep you 
in a peaceful mode. Unknowingly, you are in a soft state of mind 
during those hours. You are nearer to brahmasthiti (Self). What 
was left over in our study was another method which is called 
AREA - Bhaktimarga, or WHWRÍ - Premamarga. 


Prema is a very soft state of mind compared to our several other 
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states of mind. This is called ADURAKEVALIBHAVA - an inch 
removed from the peaceful state or the state of Self. In contrast 
with violent states like anger, jealousy, etc., this is a very soft state. 
That is why parampara (tradition) called it Adüra- not removed- 
near to peaceful state. If a Sadhaka were to stay in this soft state 
for longer duration, he will gently slip into that Brahmasthiti (no- 
mind state) which is the goal of every person. 


It is difficult to describe that state! It is as good as someone 
trying to describe the sweetness of sugar. The only way of 
understanding that state is to get into it and feel that state. We 
have many occasions in our daily life to get into this state, as 
every one of us is equipped with that Premabhava (attitude of 
worship /love). 


The husband has returned from a tedious office job in the evening 
and his wife rushes to him with all smiles with a cup of coffee. 
The state of that woman then is called Premasthiti (state of love). 


When any one of you is walking on a street and if you see a small 
boy fall from bicycle and hurts himself, you at once run to him 
and lift him with soothing words. You are in the Premasthiti. On 
all such occasions we are in Premabhava. 


Prema is a natural state in every one of us. Prema goes with 
tyàga (sacrifice) and they are inseparable constituents. Love 
and sacrifice go together. If we can get it in amplified state 
then it becomes prema-utkarshasthiti (heightened state of love/ 
adoration). That is what we see in Sri Ramakrsna. This is called 
prema-bhakti (divine love/worship). Whatever softness we try to 
achieve over years of tapas, can be got in ten minutes through 
premabhava. 


While taming of mind being so difficult, one stroke of prema can 
put you into soft state. Both the comforter and the comforted are 
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(LOVE AND DEVOTION) 


in a diffused state of mind. We will take one or two examples 
from Mythology to see how the whole thing fits in. 


It is a story from Ramayana. We have seen in the anecdote of 
Bharata and Rama, how Rama sacrificed the throne to fulfill his 
father’s wishes while Bharata rejected the throne got by her 
mother’s wishes. Here prema goes with tyaga. When Bharata goes 
to Rama and tells him that the foolishness of his mother cannot 
be supported and begs Rama to come back and take charge, Rama 
declines the offer and insists that Bharata should return and rule 
the kingdom. Bharata requests for his paduka-s (footwear) and 
keeps them on the throne and rules as a proxy. 


Another episode is the situation when Rama is returning after 
fourteen years of exile in the forest. He is in Bharadwaja ashrama 
(hermitage). Rama gets a feeling that Bharata may be interested 
in ruling the kingdom, in which case he was ready to relinquish 
it for his brother’s sake. He instructs Hanuman to ascertain from 
Bharata if he still wanted to be the king. What a tyāga (sacrifice) 
on the part of Rama for the sake of happiness of his brother. 


On the other hand, study the case of Bharata. He did not have 
an iota of displeasure on Rama’s return. In fact, he was eagerly 
waiting to his arrival. Here we see that the sacrifice of Bharata 
is of a much higher order than that of Rama. Rama thought that 
Bharata would be on the throne clad gorgeously and having 
looks of a King. But, we find Bharata in a Rsi's attire, living in the 
parnakutira (a thatched hut) forty miles away from Ayodhya along 
with asrama inmates. He was with knotted hair, emaciated by the 
separation from his brother, eating only fruits available in the 
forest and looking virtually like a tapasvi (a yogi). With utter self- 
control, he was ruling the kingdom typically as a trustee. Bharata 
is so excited to hear the news of Rama returning and gets ready 
to serve his brother after handing over the kingdom. This is an 
instance of prema and tyaga reaching the exalted state. 
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The next situation in Ramayana is Rama’s coronation ceremony 
where, after the event, gifts are to be given. The gifting ceremony is 
going on and the respected dignitaries are presenting themselves 
before Rama. The last person in the line is Hanumantha. Rama is 
at a loss as to what gift he should give him. Hanumantha was 
everything to him and he cannot equate any commodity to the 
love and service of Hanuman. The series of events that took place 
in Ramyana was because of him. It was impossible for Rama to 
decide what gift he could give him when he was with him all- 
through. He decides that the best thing that he can give isa warm 
hug and so he gets down from the throne and hugs him with 
tears rolling down his cheeks. In turn, Hanuman says that his life 
has become worthwhile. Both are charged with emotion with the 
sense of gratitude and sense of fulfillment. That is the state of 
ecstasy and is the culmination in premabhava. 


Another example we can take from Mahabharata- the case of 
Draupadi who is a famous mythological character and who 
thrived by Prema and Bhakti. In the cases of Dürvasa atithya 
(hospitality), the Vastrapaharana and restoration episode in the 
court of king Drtarastra, etc, Krsna assures her every time and her 
wishes are fulfilled. God comes to the rescue of bhakta (devotee) 
whenever the devotee is in an exalted state of prema and bhakti. 
He goes to the level of bhakta and helps him. He did not preach 
Vedanta at that time. Here, we should see the subtle difference 
between the two. Prema has a touch of intimacy. In Bhakti the 
familiarity is replaced by reverence. Both are soft states but 
Bhakti carries an aspect of reverence. 
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PREMA AND BHAKTI 
(LOVE AND DEVOTION) 


While prema goes with tyaga (sacrifice), Bhakti goes 
with reverence, submission and surrender. 


In arpanabhava (surrendering attitude), ego is dropped. When you 
go to the Divine as a bhakta (devotee), a wonderful mechanism 
is operating there. You are surrendering to HIM without any 
scheming or planning. Aham and mama (me and mine) are both 
gone. Quietening of mind happens instantaneously. Even a hard 
core scientific person becomes soft in this mood. Whenever you 
touch the feet of an elder person you get into that soft state. This 
is the beauty of Bhakti. 


Triputinasa happens for a Jfiani by vairagya. For a bhakta, the same 
thing happens by a simple surrender. Both of them reach that 
state which is the abode of peace. 


So to conclude, Prema and Bhakti are the best tools in the hands 
of man to attain the brahma-bhavana (no-mind state). All other 
methods require effort and discipline to attain the same state. 
One of the best methods of sadhana is the Premayoga (path of 
divine love) or the Bhaktiyoga (path of devotion). One has to get 
convinced about the importance and then it is easy to attain the 
state. 


Q. Premabhava with God is alright. But, when you extend this to 
our own family members like wife, brother, sister and children, 
due to our vāsanās (gathered tendencies) we don't get that 
reverence or the poojyabhava. A sort of bondage or attachment 
is created which is an impediment to our goal of vairagya 
(detatchment). How to break this and get away from that likely 
bondage? 


A. It is a very good question. We have to forget the attachment 
or moha component here. In most of the cases, prema supersedes 
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the moha element. The contentment that the mother and the child 
derive between them masks the moha aspect. This in turn gives a 
spiritual lift. The special interest we take in our kith and kin is a 
negative part of the whole story, whereas we have to see only the 
upliftment part in premabhava. One has to be a conscious sadhaka 
and should not get involved in moha. Only then it becomes 
universal, even among family members: 


adag giaa: Ga eg RAAT: | 
ad Aa gadeg WI BA STAT Wd ll 
Sarvebhavantu sukhinah sarve santu niRamayah | 


Sarve bhadrani pasyantu mà kascit duhkhabhak bhavet \\ 


May all be happy. May all be free from disabilities. 


May all see the good in others. May none suffer from sorrow. 


Then, the above concept begins to set in the mind. In the whole 
process, ego should vanish and that is the main concern for the 
sadhaka.You should understand that when the mind becomes 
empty at that moment of premabhava, where is the question of 
moha? 


Q. The ecstasy developed through prema can cause a lot of 
mental damage. How do we rate this? 


A. There is certainly an element of torment, no doubt. This is 
because of the excitement element without which one may not 
get the Adirakevalibhava. 
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Q. But most of the bhaktā-s turn hysterical? 


A. The deep involvement in the bhajan (devotional song) and 
the dance puts them into deep levels of emptiness because of 
the huge energy expenditure. There is gentle load on the system 
which makes them go out of tune. But, that is only momentary. 
After years of training when mahashanti (endless silence) sets in, 
this also will crumble down. Forgiving becomes natural and one 
does not have any enemies in the world. Fault finding stops for 
such a person. 


In Narada Bhakti Sütra, there is a definition of prema which can 
be easily distinguished from kama (craving) - tat sukhasukhitvam - 
(for the comfort / happiness c of the other - - aa FATA), Gopikā 
premavat radhapremavat | - Te aaraa, What is so special 
about Radha or Gopika-s when they loved Krsna? When they loved 
him it was for his joy and not for their personal joy. It was for 
the comfort of Krsna and not for their comfort. Rukmini’s prema 
and Satyabhama’s prema are gently different. Satyabhama wanted 
Krsna to all eviate her boredom and bring in contentment. Krsna 
was for her joy. Whereas, Rukmini found comfort in attending to 
Krsna and making him happy. 


The gains of doing ten days of tapas can be had by one stroke 
of surrender. You must watch a simple housewife. How she 
surrenders to the Lord saying that she is helpless and unable 
to solve the problems. She says that she is too small to do tapas 
and difficult sadhana. She can only surrender and get mentally 
assured that Lord will take care of her:- 


seal ARUÍ aed cag aut AA | 
TCA FRUIT TA TI HAEA I 


Anyathà Saranam nàsti toameva Saranam mama | 


Tasmat karunyabhavena raksa raksa janardana M 
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I have no other refuge, Thou art my sole refuge, Out of sense of 
compassion, protect me, O Supreme Lord! 


This is called Saranagatibhava, aoma - or Prapattibhava — 
IRATA or Arpanabhava (all mean surrendering attitude). In a 
minute the ego is destroyed and the mind surrenders. This is a 
very quick method which we cannot underscore. In a stroke it 
can bring down the citta to zero level. A house wife can be very 
much successful in Bhakti (devotion) and surrender. 


I did all this detailed study in order to drive home the point in 
you that our forefathers had such excellent lofty ideas and ideals. 
We should wonder at the skill of the vedantic Indian researcher in 
formulating this wide range of sādhanās. After this research, all 
my questions were solved. 


That is why one cannot say which sadhaka is at a higher level and 
which sadhaka is at lower level. That is in bad taste. Whosoever 
works, with whatsoever tasks, is a noble soul and we should 
offer our prostrations to him. Any school of thought for that 
matter has to be accommodated. Even the crudest way of pūja 
when I see, I feel wonderful in my heart and I get into a trance. 
Do not decry the simple austerity measure undertaken by the 
women in the house, like fasting in the night for satisfying the 
puja requirements. Do not laugh at her daily bhajans or sloka 
chanting. You dare not make a word of censure there. You may 
do things different from her methods, like Pranayama, Asana, etc. 
Every method is holy by itself. 


Q. When you are referring to different methods of sadhana, you 
mentioned that it is slow and takes time to achieve. But how do 
you say that surrender brings in instant results? If that is so, then 
why people ignored this method? 
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A. The surrender is one of the tools to empty the mind because 
one completely negates one’s role. In the process, reduces his ego 
to such a level that the mind becomes empty, thus putting one 
in peace. But this also is not an easy method. It requires a lot 
of courage and conviction to do this. The immense faith in the 
Almighty that he would solve the problem cannot come all of a 
sudden. 


But the one good thing is that ego is almost killed in this process 
very fast. In other methods, we are taming the forces by bringing 
down focussing and speed. This also is time-dependant, as de- 
conditioning is not instantaneous. 


In other methods, ‘I’ has to be removed consciously. Whereas, 
in surrender the T is easily done away by asserting that you 
do not have a role and leave it to the Almighty to take care of 
things. The Jfianamarga may suit one. The Yogamarga may suit 
another. Karma Yoga may look easy for some. Samarpanabhava or 
Bhakthimarga (path of devotion) may be easy for some other. So, 
each one has to do some introspection and take to what is best 
for him and remain steady in that practice with all humility and 
conviction that the path chosen will certainly lead to the goal. 
After all, we are doing all this to achieve inner peace. 


You should know that there are two Ts. One is the thinking ‘T’ 
and the other is an emotionally caught ‘I’ or the focusing ‘I’. Vega 
and focussing were the burdens in which my ‘I’ was resting. 
When the attentive ‘I’ goes, what is the residue? In what form 
can this ‘I’ stay? This is the last laksana of the ‘I’, the thinking T. 


Show me an T beyond that. Ahankara (I-ness) is not vanity. It 
means that I am a doer. The doer at the cittasthana (thought 
centre) is the thinker. Thinker or the thinking is the last laksana 
(quality/trait) of the vulnerable ‘I’ or the suffering ‘I’. When 
that goes where is the ‘I’? It is an expansion — Brahmasvarüpa. 
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In Saranagati, you surrender yourself. That means you surrender 
thinking or the thinking ‘T’. 


But, when you are looking at the process of surrender, you are still 
in the ego state. The observer also has to be surrendered. It is easy 
to surrender bhoga and other things. But, one has to surrender 
the mischief maker, the lingering fellow, i.e., the observer. That 
is why Samarpana (surrendering) method becomes easier than 
other methods, only when you understand the mechanism. In 
other methods you kill the ‘I’ by not doing, not thinking, and not 
getting excited and this is a matter of time and effort. 


Q. Sir how does the pursuits and goals that one has set up fit 
into vedantic pursuit of happiness? 


A. That's a very good question and a very contextual question. 
What else can be a goal of man? It ought to be one's happiness 
or the happiness of one's near and dear? If you are more liberal, 
it can be the happiness of the globe. Sarve Bhavantu Sukhinah - ad 
Weg ga: Let all beings be happy throughout this Universe. 
Every pursuit of man, trivial or profound, is in the direction 
of happiness. At the smallest level, it is Indriyabhoga (sense 
enjoyment). At the next level, itis the joy of achievement. At a still 
higher level, it is the joy of service, giving something worthwhile 
to the society at large. Everything becomes Joy, comfort, ananda. 
Why does one serve staying by the side of a sick patient spending 
six hours of the night? It is to get the joy of comforting the sick. 
Don't you think that this joy is superior to others? Nonetheless, 
it is the joy of comforting a human, the sick person. Everywhere 
the ultimate motivation is ananda and sukha. 


Thank you for listening. 
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(RIGHTEOUSNESS) 
AS A TOOL OF SADHANA 


Sastryji's concept of Dharma throws light on a variety of modern ways 
of thinking and the apprehensions of the younger generation regarding 
the old value systems enunciated in the dharmic principles. A totally 
new dimension has been opened by Sastryji by way of his arguments 
which capture the imagination of the youngsters. His primary aim 
of using any method to tame the mind to attain peace and tranquility 
leads one to think positively about applying dharmic tenets in one's 
own daily lives as a means of sadhana to achieve happiness. The reader 
has to keep this in mind while reading the chapter on Dharma as a 
means of sadhana - Editor 


supporting the other two components namely Karma 
and Dharma. We have a wing called Karmanusthana 
(prescriptions of dos and don’ts) which is prescribed by the 


T* truths of the Upanisad-s form the theoretical base, 
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Karmakanda portion of the Veda-s, with so many rituals, pūjā-s, 


prayers, Gods, demigods and their spouses. You can call them 
power centres if you don't like the idea of Gods. 


The same can be compared to a central Government where in, 
we have a Prime Minister and many subordinate ministers who 
are conducting duties as per the instruction of their head. There 
is a replica of what is in our macrocosm life. For example, Varuna 
represents the water component, Agni represents a thermal 
component, Sürya represents a light component etc. 


There is a cetana (primordial energy), which by a powerful 
Kumbhaka (holding) establishes a potential as a result of which, 
kinetic energy can flow. He can keep on releasing thermal or light 
energy which is backed by a terrible Kumbhaka. Our Kumbhaka 
(holding the breath) is of half minute duration. When you go to 
your expansive phase, you can have a Kumbhaka outside of your 
body and that can be established for years. That is how these 
power centres are operated. 


Closely integrated with the karma aspect, there is the Dharma 
aspect also. This is the sadhana portion of the karmakanda. The 
theory portion of Dharma is covered in the message of Upanisad-s. 
Man thought that sukha (happiness) was in the objects of 
enjoyments and the indriyd-s (sensory organs) connecting them. 
A connection between the visaya (object) and visayi (subject) gives 
us the sense of joy. That is a surface truth. But the real truth is 
that when visaya and visayi come together, the joy or sukha results 
in an empty state of mind. 


See the enormous difference between the first and the second 
conclusion. Eating gives me joy. Any sweet dish gives me joy. 
The corresponding indriya and the required object getting a 
contact produces the happy state — 
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GER ICID ISEE IG rmercim| 


Visayavisayisambandhajanitam sukham | 


If the question was pushed further as to what gave you joy inside, 
the answer would be that the mind became empty because of a 
peculiar mechanism of contact. The real content of happiness is 
not in the bhogavastu (onject of enjoyment). It is only a means, 
but in reality, citta or the mind becoming empty by which you 
touch your nijasvarüpa (true nature) or brahmasvarüpa. This is the 
common thing in the whole of Universe which is brahmamatrata 
(only SELF). A terrible silence or a terrible non-doing principle is 
the basic composition of everything on this earth. The essence of 
Indian thinking is to realize this and experience that non-doing 
state - which is otherwise known as attaining MOKSA, which is 
the goal of every one. 


Dharma (righteousness), Artha (wealth), Kama (desire) and Moksa 
(liberation, are the four purusartha-s (objectives of life) - is the 
essence of Indian thinking. Indian vision has given utter clarity 
about these and there is no mystery about this. Every time you 
are in happiness, you are touching your source. A magnified 
version of that joy is svarüpa (Self). If you are continuously there 
in a steadfast way, that is liberation. Karmakanda leads you to 
that state. Taming the unruly forces is the point of importance in 
karmakanda. 


Dharma is also a portion of karmakanda. Dharma is the practical 
side of knowledge. It is the working region of the theory we have 
learnt through Upanisadic study. 


What is Dharma? A simple definition of Dharma is very difficult. 
Our sages have given three or four orthodox definitions. They 
are biblical in their representation. We shall look into them. 


221 


"X. 
TEN 
Let Go 
FRO TA gcafiritad | 
Dharanat dharma ityabhidhiyate | 


One thinker puts a definition as, ‘anything that holds on to is 
Dharma’. The universe is held - the cosmic flow is maintained 
and therefore it is Dharma. Whatever sustains the progress of the 
universe is dharma. It sounds dignified but that does not help in 
our practice. 


wat qaia vira: | - Dharmo raksati raksitah | 


If you practice dharma, dharma itself takes care of your welfare. 
Your tha - % (during one's life time) and para - WX (after death) are 
taken care of if you live in a dharmic way. Again this definition 
also is vague as far as its practice is concerned. Sankara always 
gives importance to this, as it is more orthodox - 


FEATS aA: | - Codanàlaksano dharmah | 


Whatever sastra is telling you in terms of dos and don'ts is 
dharma. 


All these do not give us a sustainable position as far as practice is 
concerned. This is more orthodox in nature. This also did not help 
me when I went as an earnest research student. Notwithstanding 
jthis difficulty, we have number of dharmic tenets or dharmic 
practices observed in every Hindu home even without knowing 
the definition of dharma. In Taittiriya Upanisad-Sikshavalli, the 
following are a few dharmic injunctions: 


aci da qd A | 7 Satyam vada dharmam cara | 


Always speak the truth and follow dharma. 


DHARMA (RIGHTEOUSNESS) 
AS A TOOL OF SADHANA 


~ (in an 
aa va Agd Va emniedi HA | 


Matrdevo bhava pitrdevo bhava ācāryadevo bhava | 


Hold Mother as God, Father as God, Teacher as God etc. These 
are all orders from a guru to the disciple when he leaves the 
ashrama after the study. 


Whereas it is not mandatory in the west to take care of the 
parents in their old age; it is a dictum in Hindu Dharma. All 
the problems of providing separate shelter and facility for the 
old are just struck off by an injunction in Hindu tenets which 
say that they have to be looked upon as ‘gods’ and hence to be 
cared for. What a safe society it becomes when dharma tenets are 
applied? Matrvat paradaramsca - HIJJA FER | Look at this great 
thinking. Every woman other than your wife is a mother like 
to you. If man were to practice this dharma, all crimes born out 
of illegitimate relationships get routed out and society becomes 
safe. Rape and kill is a very common affair now a days and this 
can be eradicated if one were to follow this tenet. In Taittirrya 
Upanisad (3-7, 8) we have the following mantra: 


aa d Taree daa | - Annam na nindyat tadvratam | 
oa a qaga dgdH.l - Annar na paricaksita tadvratam | 
aa qeHala | - Annam bahukurvita | 
a A Tal erasa aga | 


Na kaficana vasatau pratyacaksita tadvratam | 


His vow is that he should not deprecate food. One should not 
neglect food. One should try to increase the quantity of food one 
has. If someone comes and asks for a place to stay, one should 
not turn him away. 
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Taken in a worldly sense, if the money earned by whatever means 
is used for making food and distributing, then it is not unholy. 
What a daring statement! Even a scoundrel cannot be denied 
food. Nobody should die of starvation, was the motto. So far as 
other gifts are concerned, one has to see merits and demerits in 
distribution but not when it comes to cooked food. 


Dana (charity) and Aparigraha (non-acceptance of charity) are 
the next two important tenets. Half the crime in our society is 
due to hunger and wrong sex. Once the society is assured of the 
food and shelter, where is the crime? Big issues are simply taken 
care of by a simple practice of this tenet of Dharma. Every Hindu 
family indulges in charity. From the birth of to the cremation 
stage, charity is practiced. 


If you see a Hindu lady performing a ritual, she gives away a 
coconut along with a piece of cloth, as gift after the puja. Tagged 
on to that is aparigraha. As far as you are concerned, you politely 
refuse a dana and say that you are bound by a ritual and cannot 
accept anything. Though you are in need, you refrain from 
taking, just to protect dharma. These two disciplines are put on 
a high pedestal. If practiced by all, there cannot be poverty in 
the society. If haves can decide to lead a simple life, their excess 
money will flow back to society for welfare of the needy. 


While we have any number of dharmic tenets in our society, I am 
not able to get at one single definition by which I can classify an 
act as dhürmic or otherwise. What is the common factor in all these 
dharmic tenets? We still do not have a clear vision of Dharma. This 
calls for a deeper study of dharma. While this is one aspect of 
Dharma, we have another aspect where there is an excuse even 
when the dhürmic tenets are broken. 


Let us take the case of Ahalya who was the Dharmapatni (wife) 
of sage Gautama. She fell in love with Indra who stealthily came 
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and had sex with her and then she was cursed by the sage and 
she became a stone. Rāmapāda sparsa (touch of Rama's feet) 
releases her from that state and then the Rsi Gautama accepts her. 
Here, we have to see an important point. A pativrata who has to 
keep herself committed to Dharma by thought, deed and action 
(kaya - vaca and manasa) had erred and keepers of Dharma could 
have banished her. But the Rsi (the sage) accepts her. How do 
we justify Dharma here? We feel that there is an inconsistency. 
We have given the status of a mahapativrata to Ahalya in spite of 
specific violations of Dharma. 


Take the case of Draupadi. While the pativratya-dharma allowed 
only one husband, she is a woman who takes five men and still 
considered a pativrata. Our own definitions are contradicted 
and there seems to be no consistency in dhürmic values, is the 
argument of a modern day thinker. Can we be so foolish as to be 
inconsistent? 


Take the case of sage Parasara. He has come near a shore and is 
waiting for a boat. He sits in a boat and sees that a girl is rowing 
the boat. He invites her for company. She is shocked and is 
reluctant and says that she is still a virgin. She requests the sage 
to take the permission of her father as she has no objection to 
marry him as he is a worthy person. The sage brushes away her 
request and persuades her. The girl is afraid that a Maharsi (a 
great sage) can curse her and accepts the request reluctantly and 
that event gives birth to Vyasa. If we examine this incident, even 
ordinary persons like us would not have done such a thing. This 
urgency is not pardonable. Situation is all the more important 
since he is a Maharsi (a great sage). It is surprising to note that he 
is called Bhagavan Paragara before the act and after the act also. 
Look at the complexity. 


When we come to the story of Krsua, it is terrifying again. He is 
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called a thief till he is five, when he is a boy he is an eve teaser, 
when maturity comes he is an unscrupulous fighter in warfare. To 
protect the Pandava-s in their war against the Kauravā-s, he makes 
Ghatodgaja- a victim, Abhimanyu- a victim. Karna is treacherously 
handled. Bhisma is cleverly disposed of. Drona is made to give up 


arms at the stroke of a lie. Despite this, he is considered as God. 
Can Dharma be so bad? 


Dharma which looked so simple, takes up such strides where 
specific violations of dharma have been committed. Overlooking 
these objections, all the above involved characters continue to be 
glorified in religion. So, there is a need to go deep into the study 
of Dharma. To substantiate all these and accommodate them in 
the tenets of Dharma, bothered me for years. I had to do five years 
of research to get some satisfactory answer. 


We shall try to define Dharma. If one has to give a simplest initial 
definition, one can say Dharma is NYAYA. Nyaya is, good returned 
with good. If you give me a gift on a festival day, it is reasonable 
for me to return the same on some other day. It follows therefore 
- bad returned with bad also. This is called tit for tat - Punish the 
evil and reward the good is a vision of nyaya. This is all the scope 
of nyaya and no further. But Dharma goes beyond nyaya. What is 
that which goes beyond this nyaya and offers something more? 
Where does Dharma excel nyaya? 


To give an example, take the case of a professor who earns a fat 
salary. His neighbour is a poor school master who earns a meager 
salary. The professor celebrates festivals with all pomp and 
pleasure where as the school master celebrates the same in a very 
humble way. Professor does not share his wealth with the school 
master. He need not do that. This is nydayadrsti. If on the other 
hand, he understands the situation and goes to the neighbour 
with some gifts and sweets and offers them to the teacher without 
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hurting the pride of the teacher, then he has lifted himself from 
the levels of nyaya to the regions of dharma. See the difference. 
He is setting a new dimension which was not available till then. 
Sharing is not an obligation here. A virtue called sharing has 
come into the picture here. This is how dharma excels nyaya. We 
have number of examples in our life to substantiate this point. 


Ihave the example of a colleague of mine who led a bachelor's life 
and was very miserly as far as his comforts were concerned. But, 
he had the greatness of looking after his mother who was eighty 
years old, spent all his money and got his six sisters married. This 
was the level of sacrifice he did, ignoring his own personal life. 
He would go to the extent of paying the fees of students in his 
class who were not in a position to meet the deadline. This is not 
called for in the regions of nyaya and goes somewhere beyond. 


Many references from the Upanisad-s are available and I will 
place before you a story from one of them. Three representatives, 
one from Devaloka (abode of gods), one from Danavaloka (abode 
of demons) and one from Manavaloka (earth) went to Prajapati, 
the creator, to seek wisdom. Prajapati, being a very inert person 
uttered only one word ‘da’ to satisfy all the three of them. Each 
person understood this as it suited him. The devata-s (gods) took 
it as 'dama', the danava-s (demons) took it as ‘daya’ (compassion) 
and the münavü-s (man) took it as ‘dana’ (charity). Danava-s 
thought that they were very harsh. So they felt that they should 
show compassion and be less cruel. They felt that they had to 
cultivate daya. Manava-s thought that they had to practice dana 
as they were miserly and the devata-s understood that they had 
to have moderation in their indulgence and took it as dama (self- 
control). 


These three can be taken as the tenets of dharma. We were trying 
to search for a right definition as to which is the right dharmic 
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trait and now we have these three aspects which can be used 
to test them. Daya or Prema, Dana or Tyaga and Dama or Nigraha 
(control) are the three aspects of the Dharma principle. If anything 
is valuable in any religion it is these three things. Compassion 
was not available in the regions of Nyaya till the above dharmic 
tenets were introduced in the religion. 


We can now see the subtle shades that distinguish one from the 
other. In the eastern world we can give examples of hundreds 
of persons who practiced dharma. Now that we have a complete 
definition of dharma, one is considered dharmic if any one of the 
three principles mentioned above is practiced. I will take three 
examples from epics to show these aspects-Compassion or 
Prema, Charity or Tyaga and Control or Nigraha. 


I will take an episode from Ramayana. The situation is the 
coronation of the heir to the throne of King Dasaratha. The king 
has decided to appoint Rama as his heir and an announcement to 
this effect has been made and the message is conveyed to queen 
Kaikeyi. Kaikeyi does not approve of this and wants to cash on the 
two boons the king had given to her some time ago. She wants 
Rama to go to the forest for fourteen years and her son Bharata to 
be installed on the throne. King Dasaratha is bound by his words 
to the queen. Kaikeyi manages to get Rama to her chambers to 
inform the decision. 


The context here is very important. Rama has been accepted 
as king and preparations are in full swing and there is joy 
everywhere. Rama expects that he would be greeted by both the 
king and the queen. But the queen tells him otherwise. What a lift 
at the announcement of coronation and what a fall when he has 
been told that he has to go to forest, clad in the dress of an ascetic. 
There was not a simple frown on Rama’s face. That showed the 
preparedness of Rama for upholding Dharma, by honouring the 
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word given by his father to the queen. He was ready to accept 
the order at the drop of a hat and give up kingship. But the queen 
is in a hurry to send him away as quickly as possible to make 
sure that Rama did not change his mind. That was her anxiety. 
Rama is called maryada-purusha (a respectable person) as he was 
never disturbed at any time. Rama tells the queen that he will not 
change his mind even if the world tries to persuade him, since he 
has accepted the order of the queen who is like mother to him. 
This is where we can see the difference between Nyayadrsti and 
Dharmadrsti. 


In front of all other queens and sage Vasistha, Laksmana, the 
brother of Rama, argues and tells his brother that there is no need 
for him to go to the forest and puts forth three points to support 
the Nyayadrsti. Firstly, it is the birthright of the eldest son to 
become the king. The promise or boon given by the king has 
no place there and Rama need not fulfill his promise. Secondly, 
the king being old seems to have lost his senses and is unable 
to decide which is good and which is bad and hence there is 
no need to obey the king. Thirdly, the king seems to have got 
attracted by the young queen by blind love, hence Rama need 
not take the word of the king seriously. If they decide to take 
the kingship by force, as his brother, he would single-handedly 
destroy them. Hence, Rama should not have any fear in ignoring 
the words of the foolish queen. He further asserts that Rama is 
the most deserving son of Dasaratha for kingship. This was the 
Nyayadrsti put forth by Laksmana. Even Kausalya and sage Vasistha 
also say that the order is unjust. Rama at this juncture puts forth 
his points in favour of his decision. He says that one should not 
look at the issue as put forth by Laksmana. That was not the way 
of studying the problem. There is no place for debate when the 
duty of the son is, to obey the father's words and free him from 
that burden. The dharma of any son is to protect the words of the 
father. Under such a situation, no argument to dislodge the order 
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was acceptable. So, the case is settled as dharma tenets have to be 
upheld and arguments of Nyaya do not fit in. When other equally 
noble souls argue on the basis of Nyaya, Rama takes a different 
stand upholding the dharmic values. This shows up to what level 
one can go and be mentally prepared to accept whatever comes 
in the way. That was how Rama applied nigraha (control) and 
tyaga (charity) components of Dharma. 


Another example from Ramayana is worth mentioning where 
Rama acts in a balanced way when the war between him and 
Ravana becomes imminent. He was told that Rzvaná's brother 
Vibhisana, with his four followers, is coming to his camp. A 
deliberation is on whether to accept him or not since he is from 
the enemy quarters. Rama is quietly watching when Sugriva says 
that Vibhisana should not be let in as he might be having foul 
motives. He may be trying to find out the war strategy. Laksmana 
is in agreement with that point of view. Hanumantha at this 
point makes a balancing act by saying that he has judged them 
as noble souls when he visited Lanka for the first time. Hence, 
they should be given a hearing. Rama, after listening to all these 
arguments, says that the case here is not of any fear of someone 
with evil designs. Being a ksatriya (a warrior), it is his Dharma to 
give protection to anyone who came to him for help. Valmiki's 
sloka from Ramayana is excellent here. 


aed Wars qme p ard | 
ad Gaya: earls Wacad HA 1 
Sakrdeva prapannaya tavasmiti ca yacata \ 
abhayam sarvabhitebhyah dadami etatvratam mama M 
- Valmiki Ramayana 


Rama is at his best - If a person comes to him saying that he is 
helpless and is at his mercy, he will give protection from all the 
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enemy forces which are acting against him. This is the dharma of 
a ksatriya and particularly of a king like him. 


These are lessons to show us how Dharma differs from Nyayadrsti 
and how far you can stick to Dharma if you so desire and make 
your life noble. 


Now we take another story of Bhisma from Mahabharata. We 
know about the King Santanu and Bhisma is born to him from 
Queen Ganga. He is also known as Devavrata. One day while 
Santanu was hunting, follows the trial of a fragrant, smell and 
finds a girl of eighteen. He falls in love with her. He is unable 
to express the pangs and gets depressed and stays lonely in the 
palace. Devavrata comes to know of this and tries to find out the 
reason through the people who had accompanied his father on 
the hunting trip. 


He goes in search of that girl (Matsyagandhi, girl with fragrance 
due to the boon given by sage Parasara) and informs her father 
that King Santanu had sought her for marriage. The father of the 
girl is happy and puts a condition that the son born out of his 
daughter should be made the king of Hastinapur. This was a very 
big request to be accepted as Devavrata could lose the position 
of a king. But, he readily obliges and takes a vow that even his 
children would not take the throne. To fulfill this end, he would 
remain a bachelor. He made two promises that he would reject 
not only the kingship but also marriage with any woman. This 
was a terrible sacrifice for the sake of his father. Even the devata-s 
were stunned by such an impossible vow. And they named him 
Bhisma. 


This goes to show to what level one can sacrifice to make a mark 
for himself. If any one of us were in that position, we would not 
have dared to make such a promise. We would have probably 
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advised our fathers that they should abandon the lust at that 
age! We would have asked them to change their ways if such 
a situation arose. But here is a boy of eighteen or twenty who 
deserved the company of a woman more than his aged father, 
at the drop of a hat, agrees to the request of not only losing his 
right to marry but also lose the kingship. While we are always 
tempted to go by Nyayadrsti, Devavrata went by the Dharmadrsti. 


The next example is the story of Karna from Mahabharata. Karna 
is a tragic hero of Mahabharata, unfairly treated by the mother. 
Karna was invincible and Indra, who is anxious of the safety of his 
son Arjuna, comes in the disguise of a Brahmin. Indra knew that 
Karna had a vrata that he would not refuse the request of anyone 
who came to him asking for a help especially when he was doing 
the ritual of Arghyapradana (oblations). Indra demands that he 
should part with kavaca (a fool-proof jacket) which has been with 
him since birth, by pouring water along with the gift. In spite 
of warning by his father Surya, who clearly tells Karna that the 
person who has come to ask is none other than Indra himself and 
the gift would result in Karna’s death on the battlefield, Karna 
still obliges the Brahmin. That is the Dharmadrsti, where as the 
Nyayadrsti is to think whether or not it is right to oblige when 
a seeker comes with a foul intention. Karna, who respected his 
vrata more than anything, did not care if the intention of the 
seeker was good or bad. 


So, these are examples to show in a subtle way how a Nyayadrsti 
differed from Dharmadrsti and are examples to reach those ideals 
as much as we can. But, the real question begins here. 


Here, let us recollect the incident which I narrated some days 
ago wherein the post doctoral student of Theology rejected the 
religious tenets outright stating that religion is a joy killer. 


Can you see the ruthless attack on religion in two directions! It 
has no self-defence by way of arguing itself as right. Everyone 
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wants to have a free life of indulgence and thinks it is his right. 
Indulgence gives him joy. More indulgence is more joyful. It 
is quite a natural demand as the purpose of life is happiness. 
Religion can probably defend itself against such a reasonable 
attack. 


We cannot call that student foolish to be dismissed or ignored as 
he is a post doctoral student. The student in question says that 
unless the religion or the advocates of religion, give a justifying 
answer, he is not satisfied. The best part of the booklet is that 
the teacher confesses that he has no answer nor can he find any 
answers in the religious texts. 


In the present days, if one observes the world over, youngsters 
are going into ways of too much of distraction and spoiling 
themselves in the name of worldly pleasures which are giving 
them misery instead of happiness. So, tenets of Dharma have to 
be carefully studied and adopted in every mode of our life. 


Most of us argue that dharmic principles are dependent on time 
and place and so also raya and there is no constant factor. That 
is the problem we are facing today. If dharma had the constancy 
and is independent of time, then all our religious practices should 
not have changed. Most of us do not practice them. In the days 
of religious tightness, lot of prescriptions used to be there and 
people adhered to them. Whether dharmic values should remain 
intact and rigid is to be answered when we think of redefining 
dharma. 


It is possible to restructure dharma when we are in a position to 
understand the why of dharma and have a full vision of dharma. 
Our notion earlier was dharma is for dharma's sake. Now we have 
a higher vision. Whereas, all of us thought that the values of 
dharma are highest, the doctoral student threw a challenge on us. 
He insisted that prema, tyaga and nigraha are simply a negation of 
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indulgence. He went on to say that sukha was in bhoga (enjoyment) 
and religion was putting a check on his joy. 


The student is right in saying that everybody is in need of joy. 
That cannot be questioned. But then, it can be shown, by applying 
restraints, which is the best factor of every religion, everlasting 
joy can be easily attained. This was shown in detail when we 
discussed the concept of sukha and duhkha pariksa. Religion does 
not take you away from joy. Religion can help you to reach a 
lasting joy. Bhogasukha (mundane pleasure) gives momentary 
joy preceded by restlessness, succeeded by restlessness. Religion 
gives you complete stretch of joy. Once that is accepted, the 
whole world can turn religious. The great ethical, moral, 
religious, dharmic values simply get restored. That is the beauty 
of Vedanta. 


When everyone questions the religious methods and its practices, 
the doctoral student in question may seem right as far as logic 
goes. But, he is unable to see what an amount of effort has gone 
in formatting these ideas to give him permanent happiness if he 
were to accept them after a careful study. Dharma gets restored 
even without our knowledge if Indriya- Nigraha (controlling the 
senses) is applied as a balancing act in all our actions. 


The seemingly mischievous question, but very well laid out 
from the post doctoral student, is very well met and therefore 
religion has a strong point to defend itself. All the religions have 
Prema (love/compassion), Tyaga (charity) and Nigraha (control) 
as common values. We can now appreciate every religion. Now, 
this is a wonderful explanation which tells us why of Dharma. 
All the three tenets prema, tyaga and nigraha ultimately take 
you to pure state of mind or a no-mind state. And this state, 
as we have seen, is the state of ananda (bliss). Even Bhogasukha, 
corresponds to a momentary mental peace. So dharma is one 
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which can take me to moksa, a quietened state of mind, a soft or 
gentle state of mind. Dharma is not an end in itself but a means 
to a nobler state of mind which is ananda. We can now give a 
more encompassing and richer definition to dharma. Whatever 
action which takes one to a state of mahasanti (no-mind state) 
is Dharma. This is a better and more convenient definition than 
the earlier one of Prema, Tyaga and Nigraha. 


We also have problems while dealing with some aspects of 
dharma. How do we justify some of the acts mentioned below as 
dharmic acts? 


Take the case of Bhishma of Mahabharata who stands by the 
Kaurava-s and fights battle with the Pandava-s although he 
knows that they were not the right people. His only explanation 
for supporting the bad King is to satisfy the promise given by 
him to Matsyagandhi that he would protect the kingdom and her 
progeny. He affirms that, as a citizen also, it is his Dharma to 
protect the king and he stands by it. 


In another case in Ramayana, Vibhisana deserts the king Ravana 
although he is his brother, as Ravana turns a deaf ear to all his 
good advice. Vibhishana goes to the enemy camp to avoid his 
non-righteous brother. He not only goes there but tells all the 
secrets and helps Rama in defeating Ravana. 


Two people under identical situations take opposite views. 
In the case of Bhisma, he decides to stay with the bad King. 
Whereas, Vibhisana decides to disown the bad King though he 
is his own brother and has given him the support all through. 
What is this confusion? It is a good case for attack by any one. In 
spite of this, in the eyes of deciders of dharma, both are termed 
as Mahatma-s (great-men). Both are termed as Dharmista-s (set in 
righetuousness). If dharma were to be an end in itself, both cannot 
be right. If dharma were to be for Dharma’s sake the two cannot be 
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termed as Dharmistha-s. Only one can be right and the other can 
be wrong. But we have now got a superior definition. Whatever 
takes you to permanent happiness is Dharma. Bhisma acted as 
a custodian of a promise. Bhisma as a vratanistha had no axe to 
grind. He was not acting as a coward. He had no cheap mortal 
motives. For purification of his mind or for higher scruples he 
stood by the side of a bad king taking it as his dharma. 





Same is the case with Vibhisana who was against any injustice 
being committed by his own brother. He was not craving for 
the throne. He was acting with the background of keeping his 
mind clean. The action is not as important as the motive behind. 
Here we can argue as to why Bhisma did not act as Vibhisana. 
It is the question of one’s preference. Thus both are termed 
as Dharmistha-s an act done in the background of Chittashudhi 
(purity of mind) or for the expansion of Chitta (mind) is Dharma. 








In the case of Parasurama who killed his mother at the behest 
of his father, the argument can be on both sides. Here he stuck 
to the dictum, Pitrudevo Bhava. He could have taken the other 
stand and followed the dictum Matrdevo Bhava and disobeyed 
his father. In both the cases, he would have been a Dharmista 
(follower of dharma). Here, we can see that it is one's own delicate 
preference which needs to be honoured. There is no running 
away or escapism or cunningness. 


The benefit of understanding the concept of dharma at the 
fundamental level is to restructure Dharma. If dharma is an end in 
itself then there is no salvation. We would all be adharmi-s (non- 
righteous) from that angle. Kalidasa in his epic poem Raghuvamsa 
described the four stages of man while referring to the dynasty 
of Raghu. 
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X C A a VA 
aes caedere Alas ufum | 
CN C. ENNA 5; 
adis gaada Aled AJAA 
Saisave’bhyastavidyanam yauvane visayaisinam | 


Vardhake muniorttinam yogenānte tanutyajam M 


It shows how our ancestors gave importance to the four stages 
in the evolution of man. The first was the learning age called 
Saisava or Balya. Then came the period of Youvana (youth), of 
Grhasta (householder) where there was freedom for enjoyment. 
Then they moved gently away from Bhoga during their old age 
by leading an ascetic life in the forest called vanaprastha. Finally, 
it was sanydsa where even the smallest bhoga was given up to 
prepare for leaving the body. 


There was no absoluteness about these things, as it was a matter 
of convenience. At respective stages it was possible for people 
to practice without any difficulty. All these dharmic values were 
insisted upon for mental peace. Now, we can have any number 
of different ways in which the same peace could be cultivated. 


Let us take a person who does not do worship of Gods. Is he an 
adharmi? NO. We have deliberated earlier that all kinds of püja-s 
are neutral activities which help in cleansing of minds. The said 
person may be practicing pranayama or meditation. So dharma 
has alternatives. So, restructuring of dharma is possible. Highly 
traditional people, rooted purely in dos and don'ts of the laws 
laid down did not understand the scope of dharma. 


If the intention of the Sastra-s was for upliftment of humanity then 
there are alternatives to the harsh and ungraceful ways practiced 
hitherto. Hundreds of substitutes are possible. A substitute for 
sandhya can be japa for longer times. One need not feel sorry that 
he has given up sandhya, now that he has a better tool with him. 


237 


Let G J X 
The subtler the level of sadhana, the superior you are as a protector 
of dharma. Whatever takes one to permanent mental peace is 
dharma. Please continue the practices with an understanding as 
to why they are prescribed and not with blind faith. 





Now we will analyse the following cases - the affair of Ahalya, 
Draupadi's marriage, the cases of Parasara and Krsna where they 
all deviated from dharma visibly, explicitly. 


Ahalya was cursed with stone-hood. Here, we have to take 
the curse as immobility for the body, with mind being intact, 
as we know that ātmā cannot die. Being the wife of a Rsi, the 
process of introspection and purification must have started by 
realising the fault. The period during which she was in stone- 
hood was a period of tapasya (penance) for her. The tapasya was 
to conquer the forces of mind during correction phase. Here, let 
us understand as to what pativratya is and why it was prescribed 
for a woman. Every prescription given either for man or woman 
is for his/her self- control and growth. And pativratya is one such 
prescription for woman for her spiritual growth and cittasuddhi 
(calming the mind). Through conquering the instincts for sex, 
one manages cittasuddhi (clean mind). In the episode of Ahalya, 
after going through years of tapasyd of self purification, if she 
stands unaffected, unperturbed by the best of male beauty, Rama, 
standing before her, we can say that she has conquered sex. Thus 
theintensions of pativratya are restored. Intension of any discipline 
is to push you up in the ladder of self purification — in this case it 
is pativratya, or conquest of sex by vicüra (discrimination). 


Draupadi's case is interesting since she comes to an understanding 
with her five husbands that every year she will accept only one of 
them as her husband. The other four will stay as her brothers. If 
Arjuna is her husband Yudhistira is treated as her husband's elder 
brother and that is all. How is this possible? It is an attitudinal 
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change and is a possibility. In our daily life also, we will be seeing 
woman staying with her husband in a joint family where other 
male members of the family are treated as brothers. Every time 
Draupadi submitted herself to the discipline of staying with one 
husband only as per pativratya-dharma. Once the intentions of the 
discipline are understood and appreciated, anything can be seen 
in that light. 


Parüsara's case is the most difficult of the three examples. Even 
an ordinary man can conclude that he has committed the sin by 
misbehaving with an unmarried girl. Parasara could not even 
wait till he met the father of the girl and take his permission for 
marrying the girl. In spite of this, it is strange that he is called 
Bhagavan Parasara! How do we account this absurdity? We have 
to apply the definition of dharma in this case as follows - Dharma 
is one which takes you to mental balance through a series of 
disciplinary processes. When there is a scope for adharma or 
temptation, they can be conquered easily. Parasara had reached 
the pinnacle of control of mind. Nothing in the world can shake 
him from that steadfastness. He had completely conquered the 
temptations. CittaSuddhi (uncontaminated mind) of the highest 
order has been achieved by him. What is then Dharma or adharma 
for such a person? Normal definitions of dharma do not apply 
to such people. Such laws are applicable to persons like us who 
are not completely free from worldly pleasures. So, whatever a 
sage like Parasara does is Dharma, be it sex or otherwise. Nothing 
can tilt him. Abstinence from temptations will not add further 
to his stability. The laws which were till now operative, will not 
operate on such a person. They are above such laws. They are 
called Dharmatita (beyond the operation of dharmic values). 


Explained in a simple way, there are three major differences in 
the behaviour of human beings on earth. 
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1. Un-ethical is the animal way of behaviour (Immoral). 


2. Ethical is the natural way of sticking to human values 
(Moral). 


3. Freedom from ethical values and dropping them 
when needed is not unethical, but it is A-ETHICAL or 
A-MORAL - above and beyond moral values. 


The laws of dharma do not apply to persons of third category. 
This freedom from laws of dharma are applicable to only such 
persons who have touched the source of creation and who have 
the capacity to confer boons or even to curse. For them, these 
laws are childish or elementary. They can take liberties with 
the laws of nature. This power we could see in Parasara. He had 
the extraordinary powers of creation and thus could restore the 
virginity of Sugandhi. No one should quote Parasara and take 
liberties. Parasara could ward off the guilt sense or impurity 
sense on the part of Matsyagandhi in a trice. 





This is the extra vision and courage of Hinduism which is not 
found elsewhere in the world. One could go beyond dharma. This 
is the region of freedom which a brahmajfiani (liberated person) 
or Gods have access to. All others stop at the region of Dharma. 
Why did Parasara do such an act? To show that such regions of 
freedom, that of Eshwara, exist. In this context we have a bold 
sloka in Bhagavad-Gita (18-17): 


TET meg AAT TEAS A feud | 
A M Cc. A =X, 
&cdITH H Sale SI 4 @led d lated Il 
Yasya nahankrto bhavo buddhiryasya na lipyate | 
Hatvapi sa imàn lokan na hanti na nibadhyate \\ 


Whoever does it in dispassion, in utter detachment and who is 
not affected by the event, even if he takes a sword and cuts off 
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the whole mankind, he is not deemed to have killed anybody 
and the killing does not tarnish him. Another famous sloka from 
Gita - 


`A C. ^M 


SAAT HEV arai | 


a CN CS a so ON 
Tegal Hc dede: TAS TAA STICHQT, ll 
Traigunyavisayavedà nistraigunyo bhavarjuna | 
Nirdvandvo nityasatvasthah niryogaksema atmavan \\ 
- Bhagavad-Gita (2-45) 


Arjuna, this moral, ethical, etc, are within the regions of Satva 
(goodness), Rajas (activity) and Tamas (inertia). When one grows 
beyond the three guna-s (primary forces of creation), action right 
or action wrong has no meaning. Then, where is the dharma or 
adharma? That is what a Jsalni is. If application of dharma in the 
case of sage Parüsara is understood, then all absurdities of Krsna 
are understood. 


We have mundane examples also. We also take such short cuts in 
our life. As a scientist, we do it many times. Take for example of 
chemistry lab where an examination is going on and if a student 
makes a mistake of touching a small weight in his hand instead of 
using the forceps, marks will be deducted for that, as it is against 
the rules of weighing. Similarly the burette and pipette are to be 
rinsed before any solution is put in them. This is also a rule and 
no excuse will be given if someone violated this rule. Whereas, 
the Professor does not bother about this and easily handles the 
weights in his bare hands since he knows that, that much degree 
of accuracy is not needed in a particular test. Why? Because the 
purpose is served. But, the student is not spared as a matter of 
discipline. Whoever knows the implications of the law can violate 
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the law without any objection, if the purpose is served. 


A lineman of an electricity department handles a live wire with 
a simple pair of gloves which is not permitted for others. He 
knows the intensity of electricity flowing through the line. A 
knowledgeable man who knows the why of a law, can violate 
the law if the point is served by it. 


A simple Bhajan (devotional song) can be irritating for a person 
who is adopting a different method to calm his mind. Whereas, 
for the person doing bhajan it is a wonderful sadhana. A spiritual 
growth like bhajan can be a noise to another person. So, the laws 
are only conventional. 


To summarise, it is important to adopt the principles of prema, 
tyaga and nigraha, which are the basis of Dharma, cautiously after 
a full understanding of the consequences arising out of such 
practices and lead a life of complete happiness. This is the avenue 
open to one and all. 


Thank you, one and all, for listening to me all these days and I 
hope that all of you attain inner peace, which is the only thing to 
be attained in this world. Benefit by the vedantic truths and lead 
a happy life as Upanisad-s proudly announce: 


E 
THEA ARES | 
deal 3R«33Id4 | 
X 
HISH INGRATA | 

Jtvema śaradaśśatam | 

Nandüma śaradaśśatam | 


Modama $aradassatam | 
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LECTURES ON 
MANDUKYA UPANISAD 


The three lectures that follow have been taken from the detailed talks given 
by Sastryji on Mandükya Upanisad.to a group of advancedsadhaka-s 
who have been doing sadhana over a long period of time. Since these 
lectures have lot of hints to strengthen the practice, I felt it is prudent 
to add these towards the end of the book. It is for the reader to get an 
insight into the topic. 


It is worthwhile to have an introduction to these topics which will one 
day help a serious practitioner to absorb and understand the intricacies 
to which our upanishadic Seers had penetrated. The reader may go to 
the relevant texts and commentaries for a detailed understanding of the 
same. 


Mandükya Upanisad which contains only twelve mantras belongs 
to Atharva-Veda. Although the Upanisad looks very small in 
narration; its greatness lies in the brevity with which it extols the 
aspect of Brahman. Muktikopanisad asserts that study of only this 
Upanisad is sufficient for any serious sadhaka to attain liberation - 
Ekam Mandükyam-eva alam mumuksiinam vimuktaye. 


“Upanisad brahmayogi" who has commented on the one hundred 
and eight Upanisad-s, called this Upanisad as Sarva Vedanta 
Saristha (the essence of the entire Vedanta). Ādi Sankara has 
called this Upanisad (which includes the Karika-s of Gaudapada" 
as Sarva Vedanta Sara Sangraha, in his Bhasya. 


Just like in any other Upanisad, the theme of this Upanisad also is 
the extolling of Brahman. But the methodology used in this text is 
extraordinary. The main contents is the analysis of the three states 
experienced by all mortals, namely , Jagrat , Svapna and Susupti 
(waking, dream and dreamless sleep states). Through this, the 
Upanisad establishes the highest state of Turrya which is the state 
of Brahman. This is the great contribution of this Upanisad. 


Prof Sastryji was at his best when he spoke on Mandiikya Upanisad. 
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He himself used to mention that he had read this Upanisad 
more than one hundred times to understand and appreciate the 
extolling of Omkara. Omkara sadhana being one of his favourite 
talks, I felt that any serious sadhaka should get to know the 
intricacies of the Omkara. 


The states of existence of a man have already been introduced in 
the Avastha Traya Pariksa. However an elaborate explanation of 
the two stages especially dream and sleep in the lecture is worth 
reading. 


Sastryji has chosen some sloka-s from Gaudapada Karika-s which 
have immense value. I have taken out the important ones and 
have reproduced here for the reader to benefit from them. 


Iam sure the reader will get the best out of the suggestions from 
the master. 


- Editor 
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1 slips to slumber, awaken it; if distracted, ma 


ned equanimity, do not disturb it again. 
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CHAPTER - 8 


OMKARA UPASANA 
(MEDITATION ON OMKARA) 


andükya Upanisad is one of the ten major Upanisad-s 

\ / | admitted by Sampradaya (tradition). Sampradaya holds 
this Upanisad very high. In fact there is a sloka (a verse) in 
Muktikopanisad to show what status this Upanisad earns in the eyes of 


sampradaya. Muktikopanisad declares that the study of only Mandükya 
Upanisad is sufficient to liberate an ardent student of Vedanta: 


Sastryji has dealt with the Omkara sadhana keeping in mind the 
utterance aspect of the Omkara (the mellowing of the mind through 
Japa) instead of the meaning and its significance. As Omkara is the 
condensed form of both the nama (name) and riipa (form) of the universe, 
it helps a sadhaka to dissolve the activities external as well as internal 
during Japa and thus facilitate to achieve stillness of the mind. 


The reader is advised to keep this in mind while going through the 
chapter. 
- Editor 
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Uh HUSH JJA ATPT | 
Ekam Mandükyamevalam mumuksiinam vimuktaye | 


That means you can bypass all other details enumerated in other 
Upanisad-s and go straight to Mandükya Upanisad and that is the 
right thing to do. Mumuksu is a sadhaka (practitioner) who is after 
liberation. For his liberation, study of this Upanisad will give 
him the necessary guide-lines and there is no need to waste time 
going through other vedantic texts - says the axiom. Such a point 
of view on this Upanisad is reasonable because as I see there is no 
waste of time at all here - not a syllable, not a word which is extra 
is stated in this text than what is required. It is as straight as the 
flight of an arrow. There are no stories told in this Upanisad, no 
akhyayika (anecdotes) and no dialogue between the master and 
the disciple as found in other Upanisad-s. Brevity of this order or 
an accuracy of this order is not seen elsewhere. That is why it is 
remarkable. People have rightly called it the best. Let us study 
the aspect of Omkara as described in First Mantra of Mandükya 
Upanisad: 


Aada ud aaa qd VaR qaum 
Ud | TrTegfemererdid deu Va i! 
Omityetadaksaramidam sarvam tasyopavyakhyanam bhitam 
bhavadbhavisyaditi sarvamonkara eva | Yaccanyattrikalatitam 
tadapyonkara eva I 


AUM, the word, is all this, the whole universe. A clear explanation 
of it is as follows: All that is past, present and future is, indeed, 
AUM. And whatever else, beyond the threefold division of time, 
space and causation is also truly AUM. 
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This is the first mantra which tries to extol Omkara. I always 
wondered why Upanisad-s have extolled Omkara. Sankara quotes 
number of references from other Upanisad-s to show that there is 
hardly any vedantic text without the mention of Omkara. Let me 
explain my difficulty. Atman (Brahman) is nirguna - laksanarahita - 
without attributes. That is, all the adjectives are withdrawn from 
the one who is the enjoyer, cognisor and the doer. Whatever 
laksana-s (qualities) we seem to possess are superimpositions on 
us is what sastra wants to prove. If you drop them one after the 
other or en-block, whatever is the residue, is your Self. That is 
a satisfactory definition and is consistent for all of us to agree. 
But I could not understand as to why Omkara has beenextolled 
so much? I could not get the right vision until I went through 
Sankara’s commentary on Mandükya Upanisad which I want to 
share with you all. We will discuss the Upanisad along with the 
commentary. 


Non ON C. os is 
SI THcIdesnNTIHe HAH | 
Omityetadaksaramidam saroam | 


OM (Omkara),theword,meansthewholeworldortheentireuniverse 
surrounding us. ARATE, - Tasyopavyakhydanam. 


Therefore, it is but right that we make an extensive comment on 
this one or it is but right to make a special reference to Omkara. 


$ C. CS C. ives 
Yd HIeeleld AAHTg I< Us | 
Bhitam bhavisyaditi saroamonkara eva | 
Once the world is recognised as Omkara - the past, the present and 
the future is all Omkara. The past is what the world has already 


moved, the present is what we are now in actual contact, and 
the future is whatever we imagine or conceive about the world 
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external or internal. As we have considered the world as Omkara, 
the past, present and future should be included. 


A 5 bang 
qaaa heddi EER us | 
Yaccanyattrikalatitam tadapyonkara eva | 


Here again there is a concern or an element of mystery. Whatever 
beyond kalaltraya (time) or whatever is beyond the past, present 
and future is also considered as Omkara. See how complexity 
has set in. What is it that can be there beyond past, present and 
future? Is it for the world or for the involver? The whole thing 
is already exhausted. Whatever is the aspect of the universe or 
jagat that is not covered by the past, present and future is also 
Omkara as per this Upanisad. The answer to this anomaly is that 
these three - the past, present and the future - are the manifested 
versions or the visible versions of the jagat (the world) or of the 
phenomenon or the sristi (creation). To elaborate: Jagat (world) is 
represented in three words - nama, rüpa and karma. This is again a 
grand stroke on the part of the vedantin-s. Jagat is fully spoken of, 
when I say - itis the sabda (sound) portionor nama - it is the drsya 
(the seen/visible) portion or riipa- and it is the activity portion 
or karma. You cannot add anything more to the definition, as 
perceived by the Indian thinker. Sartkara presents this very well 
through an example as under:- 


sni daad: | - Ayam devadattah | 
This (person) is Devadatta 


He takes the example of a commoner, by name Devadatta. That 
is, when I am referring to that person, I am uttering a word. This 
means that the name or the word represents the person. That is, 
Devadatta is the nama aspect or the sabda aspect of jagat. 
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^ A 
adad: dg: gE - Devadattah dirghah ghaurah | 


Oh he is tall, he is fair skinned - that is the rüpa aspect or the drsya 
aspect. 


daar: Tsd | - Devadattah gacchati | 


Devadatta walks along - that is the karma aspect or the activity 
aspect. 


How can we further elaborate? So, nama, rüpa and karma 
completely represent the manifested world or jagat. Why does 
the Upanisad add an extra, apart from the above three aspects? 


A * ha 
qaae dct Us | 
Yaccanyattrikalatitam tadapyonkara eva | 


The answer is that there is also an un-manifested version of the 
jagat or the world.We see the world as nama, riipa and karma, when 
it comes to its perception through the senses - indriyagocaratva. 
The ears can listen and grasp the components of the universe. I 
can visualize a form and that is the nama aspect. I can see - the 
eyes can see the rüpa aspect. I can see a movement, say I walk - I 
can turn my neck- that is a vyapara, an activity-that is the karma 
aspect. This is the visible version or a manifested version called 
drggocara or Indriyagocara. 


All of you know that there are five pancabhuta-s (the five elements) 
as enunciated in Taittirtya Upanisad (2-1-2) 


UAA STRIATE: | RETA: | 
STAR: STIS: | Stee: FRET i 
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Etasmadatmana akasassambhütah | akasadvayuh | 
vayoragnih | agnerapah | adbhyah prthivi | 


Akasa, vayu, agni, apa and prthvi - that is, space, wind, fire, water 
and earth respectively. What happens when these aspects 
become subtler? To give a simple example — Akasa (space) is 
not indriyagocara-notperceivable to senses and vayu (air) is not 
drstigocara - cognizable. By the time we come to Agni (fire), Apa 
(water) and Prthvi (earth) a visible component has already set in. 
Agni has fire component, it shines and has rüpa. Apa - also has 
rüpa. Prthvi, the earth which is coarser has rüpa. 


Let us take the first two pascabhuta-s or elements - akasa and vayu. 
They are subtle in nature. There is no drsti-gocaratva (visibility 
aspect) of the world in this stage of the element. Science has 
proved the existence of the element at the vayu level. By taking a 
known volume of gas and weighing it one can positively say that 
it has existence. Much more subtle than vayu is the akasa - the first 
creation from dtma (Self) as propounded in Taittirtya Upanisad. So, 
ükasa is the unseen version of the Jagat (universe). Science accepts 
that. Electromagnetic radiations are there in the universe around 
us. We are not able to trace these impulses unless there is a right 
instrument to detect them and to label them or code them. That 
is the reference of the Upanisad here while declaring Yat ca anyat 
trikalatitam — Upanisad is pointing to the un-manifested version of 
the world. This is one aspect. 


There is another aspect also. Universe is recognised as a heap 
of activity - vyapara-mütra. What a closeness in thinking of the 
modern scientist and our ancient rishis! Cognition is there in 
the Jfianendriya-s (the five cognitive senses), the manas (mind) 
and buddhi (intellect). Activities become siiksma or subtle at the 
level of buddhikosa (Intellect sheath) itself. At the level of buddhi, 
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without focussing, indriyavyapara (activity of sense organs) is 
not possible. Attension posture represents Buddhikosa. Without 
attention cognitionis not possible. Attention mood is the necessary 
prerequisite to enable the manas (mind) and the indriya-s (senses) 
to cognize. So if you want to define buddhi, it is the attention 
posture or focussing posture. Otherwise visible world does not 
exist for anyone unless you cognise with focussing. Sometimes 
we say-“ will you say that again, I am unable to follow you”. So to 
grasp a thing one has to come to the attention mood. So attention 
phase is a necessary precursor to the grasping or thinking stage. 
That means, attention is that property which makes us cognise 
the world. 


Beyond manas and budhikosa there are layers and layers of the 
Jagat (universe). Beyond Buddhi (intellect), astra recognizes two 
more components -Mahattattva and Avyakrta. It is stated in 
Upanisad: 


Sara: IM See TT TÈ HA: | 
Weed WI Tha: FERIA Herd, TR: li 
Indriyebhyah parahyarthà arthebhyasca param manah | 
manasastu para buddhih buddheratma mahan parah \\ 

- Kathopanisad (1-3-10) 
(Beyond the sense organs are the elements in their subtle form 
(Sabda- sound, sparsa — sense of touch, rüpa- form, rasa- taste and 
gandha - smell) and beyond the elements is the mind, beyond the 


mind is the intellect and beyond the intellect is the expansive 
state of mere ‘I’-ness) 


The component subtler than manas or mind is buddhi or intellect. 
Subtler than buddhi there is the component recognised as 
mahattattva (state of mere expanse). In Mahattattva you are so 
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expansive that localisation has not set in. That is to say, one 
cannot identify things like a pen or a table, etc. Only at the level 
of buddhikosa, focussing or indriyagocaratva (cognisability) is there. 
Mahat is vyapakatva or expansive state - which is very much like 
akasa (space). Kathopanisad further states that: 


Fed: RAHA AeA qeu: T: | 
Gera R ad T AST AT AT Tet: di 


Mahatah paramavyaktam avyaktat purusah parah | 
purusanna param kificit sa kasthà sā para gatih V 
- Kathopanisad -1-3-11 


(Beyond Mahat is the Un-manifested; beyond the Un-manifested 
is the Purusha (the SELF) and Purusha is the ultimate.) 


Süksma or subtler than mahattatvaone more component is posited 
which is called as Avyakrta. How to conceive that? It can be 
conceived as a state of less and less of activity or pulsation. While 
Kathopanisad mentions this phase as Mahattattva and Avyakrta, 
Taittirtya Upanisad mentions it as akasa. It is stated therein that 
from atman (SELF), the first grossification is akasa. 


Still it is not yet Brahman. These layers are recognised by the 
Upanisad as - Yat ca anyat trikalatitam - there is a universe subtler 
and which does not fall under the framework of Bhüta, Bhavat 
and Bhavisyat (past, present and future) represented by the nama, 
rüpa, karma and. that is also Omkara. 


That also has to be dropped to get to your Brahmasthiti 
(SELF). 


There are two schools contradicting the above. One school says 
that you are in svarüpa/ütma (your true nature/ Self) in Nidra 
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or dreamless sleep. There is no jagat (world) in nidra. In svapna 
or dream there is the jagat of the inside. In jagrat (wakeful state) 
there is a jagat of the outside. So in Nidrà since Jagat is not there it 
is atma or it is svarüpa. 


The other school denies this argument which is very much 
conducive and acceptable for our study and practice. You are 
still a component in this world although jagat is not there in 
dreamless sleep. You have only become süksma or subtle. You 
are still not atma or Brahman. What is the süksmatoa (subtlety) 
here? It is a mere pulsation — Kevala-Vyapara. You are in the form 
of mere pulsation. That means the vydpara activity) has not yet 
disappeared. A sadhaka has to make a note of this point. Just 
because I have stopped cognising the visible world, the task 
is not yet over, the vyāpāra has not gone. There is an invisible 
component - a mere spandana or pulsation in you which is also a 
vyapara (an activity). A mere spandana can take the sabdadharma 
(sound version) or rüpadharma (picture version). But minus those 
two later positions it is a mere spandana which is nothing but 
pranic vibration (vibration of life force). 


So, there is no nama, rüpa aspect here. But life exists as mere 
pranaspandana (mere pulsation). Nidrà is not your true self because 
a movement is still there. So if that also is eliminated, i.e., if your 
pranavyapara is also quietened or softened, then that is the nija- 
svariipa (Real-Nature). 


So, in order to clearly show the difference, the Upanisad is saying 
- Yatcha anyat trikalatitam - that is, whatever is beyond the past, 
present or future is also Omkara. 











Why this world is represented by Omkara which is Sabdarüpa or 
sound version? 


The Upanisad could have represented the world through drsyarüpa 
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or the picture version. World is made up of objects. Every object 
has a name; for example, this is a book- this is a table, etc. Every 
object that we see (or every rüpa carrying stuff) has a name. So 
the world can be condensed into a set of names. Look at the logic. 
World is nothing but innumerable objects. In this world - a wall, 
a brush, and an ornamental piece, etc., - every object or every 
drsya has a counterpart in sabda (sound). Therefore if the world 
is dr$yarüpa - €&We - one can also call it as Sabdarüpa — Reqd. 
Sankara in his commentary on Mandükya Upanisad (Bhasya 1-5) 
comments on this thus:- 


"NC aA Cc. _e 


sfr wes Tad uan sass abe qeu 
SPAT SATA ^p AERIANA | 


Omiti etadaksaramidam sarvamiti yadidam | arthajatam 
abhidheyabhütam tasya abhidhanavyatirekat abhidhanasya ca 
onkaravyatirekat | 


Name by which an object is revealed is Abhidana. Or description 
of an object is abhidana and whatever is described is abhideya. 
The material content is not different from its description. So any 
word is not different from the object described. And all these 
Sabda-s (sounds) can be rendered into a minimal version or a 
mono syllable notation and that is OMKARA. Book, tea table, 
carpet are all multi syllable words. The simplest version of any 
name, if represented by sound, is mere ummm... utterance and 
that utterance is represented by the word OM. So, the whole 
world is OM. What a beautiful condensation of details! 


That is what exactly the scientists do. Thousands of plant 
species are simplified into one word by grouping them as 
monocotyledons or dicotyledons. Hundreds of leaves can be 
brought into one term. Thousands of compounds in chemistry 
were brought under ninety six and odd elements. Simplification 
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or generalization means reducing the complexity into smaller 
and smaller components. Chemists and Physicists thought that 
this was the final representation of the universe. But, the famous 
Crooks experiment or the cathode ray experiment showed that 
all the ninety six and odd elements are nothing but protons, 
electrons and neutrons. So the whole world is made up of three 
units. See the simplification that the science has achieved. 


Exactly, such thinking is here in the vedantic research. I really 
marveled at the explanation given by Śañkara as I could not get 
to such deep analysis. My attack was- why this simplicity - why 
should everything be reduced to one word. Sankara alone could 
help me. 


e A CNN 6 ON hat [a3 \ 
R A set STMT HH FTE SIC. SITES Us | 
Param ca brahmaabhidhanaabhidheyopaya pirvakameva 
gamyate iti onkara eva | 


What is our object? Why are we becoming the students of the 
Upanisad-s? It is to get to know our true nature- the causal stuff 
out of which activity has sprung. We want to get to the pre- 
activity version of the universe. Therefore, I will stay at the 
smallest activity (utterance of Omkara) and then I drop even 
that to know the pre-state. What is so big about this utterance? 
Sankara goes further in helping us (Mandükya Upanisad 1, Sankara 
Bhasya 5.) as under: 


qud Ue quse Neq SIS ade Sree 
TAMA HUA TATA fs [dC dE WIAA Sene | 
Tasya etasya paraparabrahmarüpasya aksarasya 

omityetasya upavyakhyanam brahmapratipatyupayatoat 
brahmasamipataya vispastam prakathanam upavyakhyanam | 
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Omkara is representative of aparabrahma - which means later 
position and parabrahma whichis the preposition. If you used the 
word Om, youhaverepresented thelater world and theprior world 
also.Two words are used in Vedanta: aparabrahma is karyabrahma 
- the changed Braliman- also addressed as the vivartabrahma - the 
jagat (the world /universe). Jagat is an after position of Brahman. 
The parabrahma is the causal Brahman. The importance of Omkara 
is clear now. How is that? Brahmasamipataya — It is very near 
or close to Brahman. Brahmapratipat upāyatvāt - It is a tool to 
reach your true - nature or svarüpa. 


As already discussed the whole world is activity and if you want 
to drop the activity or to find out the source of the activity what 
should be done? Reduce the activity to the minimum and then 
drop it. That is the only way. Words, sentences and text books of 
statements are all reduced into one activity OM. In utterance of 
OM, a tinge of activity is there and its magnification is universe 
and the slipping or tapering down of activity is svarlipa. It 
is on the threshold point. You hold on tothe least activity and 
then naturally you slip into no activity. Millions of activities are 
reduced to just one syllable UMMM. If you drop this makara 
(um... utterance) then it is close to Brahman - OM...UMM... 





So when makara dies it is prana (mere pulsation of life force) and 
when prana also softens it is svariipa (SELF). And that is the glory 
of OMKARA. 





OM is so near to Brahman that it needs a very small shift either to 
realize it or to get away from it. That is why we donot find any 
Upanisad that does not frequently refer to Omkara. To know this 
aspect, it took me many years of purposeful thinking though I 
had read Mandikya hundreds of times! But I had not taken the 
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first mantra and the Sankarabhasya seriously. In fact I am not 
exaggerating if I were to say that there is enough material for lot 
of research. 


When you come to sadhana (practice) what else is the way? When 
you advance in the sadhana the Gayatri that is being chanted tends 
to lengthen itself and the Japa starts decomposing itself when you 
slow down and finally it becomes Omkara. Sri Ramakrsna rightly 
said that: 


Sandhya merges into Gayatri. Gayatri merges into OM. and OM, 
when you stretch, merges into silence and that is svarüpa. This is 
also called as the Turiya stage (state of liberation). Why? 


A - component is very coarse, represents Jagrat, the outside 
world or even the jagat. 


U - component corresponds to the inner sound and this is 
the dream equivalent, swapna, which is subtler. 


Ma - component is nidra equivalent which is still subtler 
- very very subtle level of pranavyapara (prünic activity 


= vibration of life force) is going on - spandana (mere 


pulsation) is there but this is not yet Brahman. 





When Ma merges into silence it is Turrya. 


We will now try to analyse the stand of that school which states 
thatone is in svarüpa/atma (your true nature/ Self) in Nidra or 
dreamless sleep which is contradicted by others with the view 
that one is still a component of the world. The question is - how 
does nidra carry the element of jagat? In nidradwaitaprapanca 
(world with all the duality) is absent. But, there is suksma-voyapara 
(subtle activity) or pranavyapara (vibration of life force) - spandana 
(pulsation) is there - respiration is going on. But, Turīya is a no- 
mind state or pre-activity state. 
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STHIUITETHATT: BANAT Wd: WR: | 
Apranohyamanah subhrohyaksarat paratah parah | 


- Mundaka Upanisad 2-1-2 


In Svarüpa there is no mind and no pranavyapara. But in nidra we 
have kevala-vyapara (mere pulsation of the life force). 


Then the question arises as to whether one should stop respiration? 
The answer will be an Yes!!! Verily!!! Does this mean that one 
should die? 


NO. In death, we do not die. Death according to me is, that the 
prana (pulsation) - citta (mind) cluster that is pulsating in the 
body, in our system, comes out and pulsates in ākāśa (the space). 
Death has not occurred. Vydparandsa or seizure of activity has 
not taken place. It is only a displacement of the activity from the 
inside to the outside. Real death means, that even this pulsation 
also should stop. 























What about a jfiani, a realized, person at the time of his death? 


Na utkramanti atraiva asminneva parenatmana avibhagam 
gacchanti ----- | samavaniyante ----- | 


- Brh.Upa. 3-2-1, Sankarabhasya 


Brhadaranyaka Upanisad declares that there is no displacement of 
citta and prana cluster (mind-pulsation cluster) for a J/iani. That is 
mukti (liberation) in Indian thinking. The obstacle to mukttin all 
of us is the importance given by us for our existence. That is why 
many people cannot go into Samadhi (no-mind state). 
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Therefore one can get Brahmasthiti by operating at the sabda (sound) 
level. Omkara is very near to Brahman. If you stay in Omkara, citta 
(mind) becomes Omkaramatra (Omkara itself) and you simply 
slide into SELF effortlessly. Omkara becomes a working tool to 
reach Brahman. We may appreciate the theoretical position, but 
how do you reach that state? Only by sadhana of Omkaraupasana 
one can attain that state. 


Q. How do you explain the concept of Brahman? 


A. Ascientist of today is ata better advantage than our forefathers 
as we have superior tools in the way of science models. They 
never knew of the energy-mass equivalence. They thought that 
both matter and energy were different and unrelated; until 
Einstein came on the scene and established that the mass is but 
a frozen energy or a compact energy. That means the universe 
is nothing but energy, either in the held up form or in a way 
suffering displacement. 





Similarly calculus helped me. By definition if you say that the 
svarüpa (Self) is non-doing and activity is jagat (world), how can 
svarüpa be the cause of jagat? It looks absurd, unthinkable and 
unacceptable. Sankara had to go through tremendous hurdles 
to manage this aspect during his time when science had not 
developed. 


How can two opposite things be related through janya-janaka 
sambandha? (The generator and the generated) How can energy 
be got from nothingness? How can activity be begotten from 
non-activity? 


When the activity is made softer and softer, we reach the closest 
point of non activity. Here, CALCULUS comes to our help. This 


was a knot that bothered me for years. Absolute zero need not be 
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posited. Incalculus wehaveaconceptfor zero whichis understood 


as less than anything deemed to be smallest we agree upon. 
When two people agree on a thing less than one divided by ten 


to the power of ten as a thing that can be neglected,that position 
can be considered as tending to zero (or almost zero). We can 
have a very small number which cannot be comprehended; none 
the less, it is still in the category of non-zero numbers. From that 
number you can develop up to infinity. This is an improvement 
of one's understanding with the entry of calculus. Now, itis very 
easy to understand Brahman. Let me give an example: 











Observe the following numbers — 0.1, 0.01, 0.001, 0.0001, 0.00001 
and so on. The sequence of numbers are getting smaller and 
smaller and is tending towards zero. But it is not equal to zero. 


Hence, one can assume a non zero number which is less than the 
least. Applying our calculus model, Brahman can be posited as 
an infinitesimally small non zero spandana (a feeble pulsation/ 
vibration) and further can be assumed to be in its dormant form. 
As Brahman is mahacaitanya (power-centre) having a freedom 
element, it can magnify itself into intense activity in the creation 
mode. This model helps us to explain how creation is possible 
from an entirely non doing principle. 


Brahman according to me is not a no-activity principle. But it is 
a principle tending to no-activity state. All people, who are less 
than the mutually agreed level of activities, are brahmajfiani-s 
(knower of Brahman). There could be hundreds of types of 
brahmajfiani-s, who can be well accommodated. So, we can easily 
understand the concept of Omkara once you know the calculus 
language. The paradox of activity begotten from non activity is 
easily explained. This is the advantage of a modern thinker over 
the ancient thinkers. 


Even Sankara had to concede and say that it was not Brahman 
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who created the jagat (universe) but maya (illusion) created the 
jagat. Myquestion was where is this maya from? Then why do 
you say sarvam khalu idam brahma (all this is verily Brahman)? 
You should have said saravam khalu idaru maya (all this is verily 
illusion instead of Brahman. Mandikya Upanisad declares that: 


ad Edd AG AFA Fal AISA GEIL | 


Sarvam hyetat brahma ayamatma brahma 
so’yamatma catuspat | 
- Mandiikya Upanisad 1-2 


Everything in the universe according to Vedanta is an after position 
of Brahman - not Brahman in the unmodified way -karyabrahma 
(active Brahman) —-Sopaadhikabrahma (Brahman with attributes 
- erras). Whereas, svarūpa (Self) is nirupadhikabrahma — 
fiers - where all adjectives are withdrawn, no laksana 
(quality) whatsoever stays. Hence in svariipa you have touched 
the Brahman. Sankara’s commentary elaborates on this as: Soayarit 
atma- this true ‘me’ is of two kinds. 


iN iN 
WATS: STATA SY: Se: | 
Paramartharüpah aparamartharipah ityuktah | 
They are: ARTA TA, TAT Fe -aparamartham brahma, paramartham 


brahma - the former is the suffering version and the latter is the 
non-suffering version of Brahman. 


TET ARATE TETAS ATTA | 
Tasya aparamarrthariipam ddatrayalaksanamaha | 
Aparamartha Brahman has three phases — jagrat (wakeful), swapna 
(dream) and susupti (dreamless sleep), which are the three after 
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positions or karyasthana (activity phase). 


ded RAAT TISAI STE | 


Tasya paramarthariipam padatrayanirakaranena aha | 


Here is the paramartha-svariipa - un-manifested/causal version 
of Brahman, also known as karanabrahma which is attained by 
negating the karyabrahma - the three after positions of wakeful, 
dream and dreamless phases. 


Q. What are Abhidhana and Abhidheya? 


A. A description in the form of sabda is Abhidhana and a 
pictorial description is Abhidheya. For reaching the aspect of 
Brahman -both the methods are available and you can choose 
what you feel suitable for you.Sarvam khalu idam brahma —can be 
approached through a form or ayam atma brahmaby dwelling on 
a sabda (sound). Both sabda version and drsya (picture) version 
have equal prominence. You can go back to the origin either by 
the Sabda route or drsya route. 


Q. What is the advantage of this ekatva drsti? 


MA 


Wed ad Bd Tae dq femi sur wate ZR | 
Ekenaiva prayatnena yugapat pravilapayan tat vilaksanam 
brahma pratipadyeta iti | 
- Mandükya Upanisad, Sankarabhasya, 7 


A.That is a beautiful explanation. You can go by the sabda way to 
the origin, in which process the other is automatically covered. 
If you dissolve one type of activity, all other types of activities 
are dissolved. Akasadharma (quality of space) or vyapakatva 
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(expansiveness) is established. So the sadhaka (practitioner) need 
not do all softening methods, but can tackle one when others 
vanish simultaneously. This is the master stroke of Sankara. 
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STATES OF EXISTANCE 


W: will discuss now as to what clue a sadhaka (practitioner) 
gets from the study of the different states of existence of 
man as enumerated in Mandükya Upanisad. The first state is - 


C. ‘ Cc. : qu € Cw AOA : 
aA 
ALSPA: HAH: Ye: | 
Jagaritasthanah bahisprajfiah saptanga ekonavimsatimukhah 
sthilabhugvaisvanarah prathamah padah | 
- Mandükya Upanisad 3 
(The waking state outwardly conscious, having seven limbs and 


nineteen doors, enjoying gross objects common to all, is the first 
State.) 


You are in a capacity of cognizing the world outside of you. 
Bahisprajfiah — your cognising capacity is outward. Then - 
saptangah - You are seven limbed. Ekonavimsati mukhah — You 
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have one less than twenty that is nineteen faces. These are the 
ventilators or the outlets by which you contact the outside world. 
They are five karmendriya-s -five senses or indriya-s of excreting, 
procreating, moving, grasping, and speaking, 


Five Jnanendriya-s - the five cognitive senses of smelling, tasting, 
seeing, touching, and hearing-Pascaprüna-s - five pranas -prana, 
apüna, vyana, udana, and samana. 


Four functions of mind or aspects of antahkarana, the inner 
instrument - which are manas (mind distinctively different from 
intelligence), buddhi (discriminating part), citta and ahankara 
(I-ness). 


Through these outlets man touches the outside world and relates 
with it. This is one aspect of ‘me’ or one version of ‘me’ or one pada 
of ‘me’. After perceiving he enjoys. Likes and dislikes begin to 
operate. He begins to choose good and bad (priya - apriya — sukha 
- duhkha) with his capacity to perceive the outside world, capacity 
to enjoy and capacity to do (jfatrtva-Bhoktrtva-Kartrtva). This is 
my jagratavastha (wakeful phase). What a beautiful condensation 
of details! Hundreds and thousands of my activities are brought 
under one term- jagaritasthana. This person in the jagrat-avastha is 
called Vaisvanara. He is sthülabhuk - he enjoys the gross world, 
its likes and dislikes, sukha and duhkha etc. 


Just as there is an outside world, there is an inside world which 
is our second state - 


ARASA: HIE Tae: 
an A Na 
Warm eda: Te: | 
Svapnasthano’ntahprajnah saptanga ekonavimsatimukhah 
praviviktabhuktaijaso dvitiyah padah | 
- Mandükya Upanisad 4 
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(The dream state, inwardly conscious, having seven limbs and 
nineteen doors, enjoying subtle objects that are luminous, is the 
second version of me or pada of me.) 


Itiscalled svapna-sthana (dream phase) -itis similar to jagaritasthana 
—itis a duplication of the first state with a difference that the world 
you are connecting is not the outside world but the inside world. 
It has the same three capacities, jfiatrtoa, kartutva, bhoktrtva- but 
the world is inside — svapna-prapañca (dream world). The vasana-s 
(tendencies) of jagrat are imprinted in the memory centres and 
show up in dream with all the details and all the intricacies - the 
dreaming of a serpent is so real that the dreamer shudders and 
shouts only to find out that it is false. 


He is called Taijasah - the world that he is transacting is tejomatra 
(just luminous). Everything is optical or ethereal. How do you 
distinguish the inside world from the outside world? To me, the 
objects in jagrat have a mass, but there is no mass in dream world. 
One can lift a mountain or even fight with a demon which is 
impossible in jagrat. Otherwise that world is as much a world as 
the one in which we are all there, in terms of details like sounds 
and pictures. In svapna he is praviviktabhuk - the enjoyer of the 
subtle inside world. 


Q. There seems to be no recording in svapna where as in jagrt 
there is a definite imprint on the mind. Can you elaborate on 
this? 


A. The possible explanation is - this jagrat phase is different 
from svapnasthana wherein every day, the dream content is 
different. No two dreams are identical whereas things in jagrat 
does not change. In jagrat, there is some law operating whereas, 


271 


Let C X 
within the dream there is no consistent law operating. There is 
no consistent event taking place and changes are so rapid that 
there is no relation between two events. Although the time scales 
are different between the jagrat and the dream phase, there is no 
law operating in the dream. 


The laws in jagrt are intact and are applicable to everyone and 
there is no dispute here, where as the laws in dream vary from 
person to person. It cannot be argued that the jagrat is different 
every day by the simple logic that if one keeps a material on the 
table, the previous night before going to sleep, the material will 
be in the same place when he wakes up the next day. The details 
are intact between today's and tomorrow's jagrat. In a dream 
there is no connection between two dreams. So, ja@grat has a more 
steady and enduring quality than the dream state. 


The argument that one has created this outside world is easily 
defeated by the point that the laws have not changed and the 
individual is not capable of changing them. So this world is 
not created by ‘me’. Similarly the dream world also cannot be 
manipulated. Actually my own position is that the spandana-s 
(vibrations) released in the cosmos collect themselves into a 
pattern and give us a dream, but the world of imagination is in 
our hands. 


Now we can distinguish between two worlds. The world of 
dreams which is ethereal and over which we have no control. 
Whereas in the jagrat, it is possible to imagine what we need and 
also reject what we do not want. This is actually the inside world 
with ‘me’ as the creator. We cannot say that we are creating many 
unpleasant things and are suffering as no one would create things 
for suffering. We have no volition in the dream since dream is 
throwing images helplessly from the memory centre. The point 
of importance is that the real jagat (as a dream) has a mass and 
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dream jagat has no mass. Therefore this world or the inside world 
is created by something called ‘atma’ or the mind. 


An all pervading consciousness principle has created the visible 
world. This world being the world of imagination, can also be 
created by a consciousness is the pre vedantic position. Whether 
it is ISvara’s or my consciousness is debatable. One thing is certain 
that the world is not a creation of my consciousness because I 
cannot make a thing desired by me. I should be able to make 
and unmake things. So I cannot agree that this world is my 
projection. 


Ican however agree that another consciousness in the capacity of 
Isvara has projected this world and I am vibrating in resonance. 
That is possible. If I insist on my world of imagination and if it 
is very strong, then the pictures can stay longer. Patafijalividya 
says that. 


Svapnasthana (dream state) is a phase where you show that you 
are the projector of the universe. One may argue that jagrat is 
created by someone else, but the proof is in the dream world. We 
call svapna (dream) unreal because it is not possible for us to hold 
a picture or sound for a longer time. Our minds are fickle-there is 
such a caficalya (vacillation) that it is impossible to hold a picture 
of even our istadevata (God of your choice) for a long time. 


If one could hold the picture of say 'Kalimata' like Sri Ramakrsna, 
which was so real to him, then the matter is very much different. 
He had such a conviction that he answered Vivekananda in 
affirmation that he has seen God just as he is seeing Vivekananda. 
He further said that he could show him God, if Vivekananda 
was so interested. Nobody in the world has made such a daring 
statement till today. That was his capacity to create any object. 
So it is the question of dharana (holding on to). Still, it could be 
ethereal and that is the whole message of Yoga-Vasistha. 
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CÓ 
| et Go 
NUN M ou^ 
cule SCYATAU qa: Saad! MA | 
Drstasu asyamatrena dehah adehatam yati | 


A point comes where he says that body does not exist and is only 
an imagination. If you emphasise that view, the body vanishes 
- it is terrible to imagine! If your imagination is so strong and 
insisting, then adeha becomes deha. 


TH RTREHTSIRTR | 
Yoga Samsiddhisamvidam | 


For those who are experts in yoga - sulabheyam-33e T, - it is 
very easy - says Yoga-Vasistha. The consciousness that can divide 
and hold on to the object of imagination is called cittaviccheda - 
Rrasa. This aspect was called pranapratistha - MSIS. It is a 
surprise to all of us. 


The Svapna is not important for our sukha-dulikha study, but 
it is to understand whether we can get a clue for the creation. 
Does the Indian position about creation have any meaning to 
the modern world or the modern scientist? Science has begun to 
recognise the role of Consciousness in the creation of Universe. 
Can we subscribe to that or is the position too weak for want of 
sufficient data? The dream world which is as intricate as the one 
we experience is created by the consciousness. Therefore we are 
tempted to suspect that this intricate world with all the energy- 
mass has been created likewise. Can we conclude that way and 
if so, are we reasonable or not, should be the scientific study. 
Otherwise there is no importance to svapna phase discussion 
which we did till now. 


But Vedanta takes a different view. Can we ever say as to what the 
dream person experiences is unreal? We never have an impression 
that we are passing through the dream phase while dreaming. 
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We say that, only when we wake up. Gaudapada takes up this 
question and devotes a whole chapter called Vaitathya Prakarana. 
It is very difficult to understand that Prakarana (deliberation). We 
should only wonder and keep quiet when things come to our 
mind about creation. 


Now we will go to the next important state. 


"E Gal a haa Ba BAA 
a had Cae auk ACSIA | 
Tae vg: gilded: 
Valet qh aldeqyh Aha: Agi: qda: qig: I 
Yatra supto na kañcana kamam kāmayate 
na kaficana svapnam pasyati tatsusuptam | 
susuptasthana ekibhütah prajfíianaghanah 
evanandamayo hyanandabhuk cetomukhah 
prajfíah trttyah padah V 
- Mandükya Upanisad 5 
We are thinking of the third phase of human existence, the 
first two being the waking state and the dream state. Sleep is 
now defined. I wonder at the excellent definition which even 


the present day psychologists are unable to condense into such 
form. 


Na kascana kamam kamayate -no emotions what so ever- kama is 
raga, dvesa and bhaya - attraction, repulsion and fear - inferiority 
complex, irritability, violent emotions 


Na kascana svapnam pasyati- emotional components of the mind 
are absent and thinking component of the mind is also absent. 
Svapna includes the jagrat perception also. 
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Tatsusuptam - excellent definition for characterising nidrā. You 


have a dreamless sleep. Thinking and emotional aspects are 
absent. 


The teacher says that you are neither in waking nor in dream 
state, where dwaitabodha or duality is not there. There is a 
knower and a world that is known in the other two states - a 
cognisor and the cognized. This is absent in nidrā. We glorified 
the waking state saying that all that was in it is an essential part 
of us. Although he is spending half of his time in nidrā, he is 
underscoring the same without giving it any importance. If 
one can appreciate this, one’s anxiety will go. This shows our 
priorities are wrongly taken. A precise definition for Nidrā is 
called prājñasthiti or susuptasthiti. Vaishvanara or jagrat, taijasa or 
svapna, prajna or susupti are the three pada-s or attributes of man. 
We have to understand the contents of nidra and adopt them in 
the jagrat phase.Sankara clarifies why this happiness is due to 
(Mandükya Upanisad-5, Sankarabhasya-16). What are you in nidra? 
You are happiness personified. 


A A € ho x Ce 
Aded AATAS le $3 ROW: Ate SEPTA SÉ Ue | 
Atyantanaydsarupa hi iyam sthitih anena anubhüyate iti 
aanandabhuk | 


The state is totally rid of all overtones of the other two phases. 
The dweller is blissfully placed. As he is bliss personified in this 
state he is called anandabhuk (consumer of happiness). Any sukha 
is ayasarahitya (absence of fatigue). What is the ayasa (fatigue) that 
was found in jagrat and svapna and which is absent in nidra (deep 
sleep)? 
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We: ATA PASAT HET SATA SHIT, MAERA: | 
Manasah visaya visayyakaraspandanayasa -duhkhabhavat 
anandamayah | 


You are continuouslyoscillating between two pulsations - 
thinking and emotions which are the taxing elements. 


dd aad Seq | - Tat rahitatvat anandabhuk | 


the absence of these two gives ananda (delight). 


is NC A aN 
eld Ud le Hd: lead | 
Darsanasmarane eva hi manah spandite | 


Mind reacts only to the experiences of senses as well as 
memory. 


Soo oN MN 
d«WHid &«d SARI ATT CAAT AJATTAA | 
Tadabhave hrdyeva avisesena pranatmanà avasthanam | 


In the absence of ityou are mere spandana (pulsation) of prana 
(life force). 


We should never lose sight of the main issue of our study which 
is to give us clarity about what should man do in the name 
of coming out of duhkha (suffering) and attaining permanent 
happiness. We should search for situations where we are 
permanently happy. 


In jagrat it is a divided happiness, broken as it were. Such a thing 
is not there in nidra. One could pose a naughty question as to why 
one should study the nidra phase in man! The lesson is, that it is 
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the happiest state by anybody's admission and is not because of 
any religious brainwashing. Everyone, whether one is cultured 


or not says that nidrā is the happiest state. Man would forego 
anything in preference to sleep. 


Q. For the pursuit of happiness what are the characteristics we 
have to adopt? 


A. Na kascana kamam kamayatena kascana svapnam pasyati. 
The hint here is very clear. These were the two elements of 
burden both in Jagrat and Svapna. Kama is an agitated state or 
fastness. A scientific thinker can put all the factors like kama 
(desire), krodha (anger), mada (vanity), matsarya (jealousy), lobha 
(stinginess) and moha (attraction condensed into one term - as 
vega or speed inside us. Physical speed is nothing compared to 
mental speed. We can say that there is a volcano inside. We don’t 
have to conquer the above mentioned forces one by one, but we 
can control only the mental speed and with the result, the other 
untamed forces also reduce slowly. 


Q. The teacher says that one cannot under-rate the sleep phase. 
Why? 


A. Anandabhuk, anandmayah- the whole study is here. Here is a 
clue for eliminating duhkha (suffering). You are enjoying ananda 
(bliss) in nidra, whereas you are enjoying the outside world 
in jagrat, which is a combination of sukha and duhkha. You are 
happiness itself in nidra. Here is a method by which one can 
always be happy. 


What is the method by which one can always be happy? 
Whatever are the constituents of sleep must be responsible for 
happiness. If you want happiness, do not create disturbing 
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emotions and thoughts. Staying in wakeful state, incorporating 
the characteristics of nidrd, is the solution for lasting happiness. 
That is all Vedanta. Nobody in the world misses sleep. They even 
go the extent of taking a sleeping pill for that purpose. 


Sleep is alright in one way, but is not all, as some forces trap or 
trip you to sleep and you are helpless. If one wants to be in a state 
of ánanda, all the characteristics of nidrā have to be introduced 
voluntarily in the jagrat state. This state is called jagrn-nidra 
(wakeful sleep) or ajadya-nidra. 


= (NNS ` dai 2 =) a» 
gida Bad Asal AAP TRAE ii 
Pratyanvibodhaikabalena pumsam 
pracinagandhesu palayitesu | 
pradurbhavet kācit ajadyanidra 
prapancacintam parimarjayanti M 


On the strength of realisation of Self a person retreats from 
tendencies gathered over several lives. Then, dawns a state 
similar to slumber, sans its impurity, by the result of which all 
the worldly sorrows get completely extinguished. 


An excellent sloka! Through this analysis and this pariksa you 
can know where happiness lies. Happiness lies in the non- 
doing, when all the Vasana-s are washed away by vicara (rightful 
thinking). You get the wakeful sleep or invited nidrà or calculated 
nidra. Contemplation is necessary to accept this point. 


Perform all the tasks of your wakeful state in a leisurely manner 
and incorporate the qualities of non-doing in doing, then doing 
becomes simple and effective. Gita asserts: 
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© e ba ives is 
BHIGHH 4: RAA SHAM A HH A: | 
a gf&n AJA a 3e: Scr II 
Karmanyakarma yah pasyet akarmani ca karma yah | 


Sa buddhiman manusyesu sa yuktah krtsnakarmakrt \\ 
- Bhagavad Gita 4-8 


He who sees action in inaction and inaction in action is a wise 
and strong man. He is a yogi and performer of all actions. Can we 
come to the conclusion that there is no vyapara (activity) in nidra 
as compared to jagrat? As per Sastra it is not a state of avyapara 
(no-activity), but vyapüra exists in seed form. Seed version means 
something that is hidden. It is pranavyapara (activity of life force 
in the form of vibration/pulsation).Prana is the general activity 
whereas thinking and emotions are specialized activities. If there 
was no vyüpüra, it is not possible to come back from sleep. As 
opined in Sankarabhasya 24 on Gaudapada Karika -2: 


fresa Ae ate Sarat aera TIES: 
JEANA: eund | Fre qeecdqresmg: i 


Nirbijatayaiva cet sati linandm sampannanam 
susuptapralayayoh punarutthananupapattih syat | 
muktanam punarutpattiprasangah | 


To come back, you have to infer that there is a bijariipa (seed form) 
of vyapara (activity), that is, the general activity of prana. In jagrat 
a fatigue point is reached in two hours. Whereas in nidra, it takes 
six hours to reach the fatigue point since there is a very feeble 
vyapara. In Samadhi (no-mind state), it takes much longer. In fact 
you are comfortable even after you return to Jagrat. It took a very 
long time for Prahlada to come back from Samadhi - mahata tena 
Sabdena vaisnapranajanmanah - Fed da Redd ANTRA: | a 
very big sankhanada (sound of a conch) had to be blown to wake 
him up from Samadhi. 
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The more relaxed you are, the more time it takes you to come 
to the activity phase.In the light of this how do you do sadhana? 
Reduce the thought speed and emotion speed if you want to 
perform. Leisureliness is not anti productive as per sastra. Yoga- 
Vasista (5-7-9) puts it beautifully: 


Teo AAAVST: sred:ifiaequ eR sud i 


Bahirunmattatandavah antahsttalataya samadhiriti kathyate | 


Although outwardly one appears to be in an ecstatic, exited 
state, one is inwardly extremely cool- that is the Samadhisthiti 
(liberated state). 


CON N GN _ NA M AN 
THES AST TANT AT ATQ: BT TARE: | 
Nistraigunye pathi vicaratam ko vidhih ko nisedhah | 


For people who are hovering in realised state, there is nothing 
which is either right or wrong. Everything seems fine and good. 
This state is called Turtya (Mand. Upanisad -7). 


Tease A RN AHA: Set A IAEA A Set ATT 
SE AAA SHO ASA APIA AIA T 
RITA TAR Med Rated Aga Arad a ST 
a fasta: | 


Nantahprajfíam na bahisprajfíam nobhayatah prajfiam 

na prajfianaghanam na prajfiam nàprajfíam adr$yam 
avyavaharyam agrahyam alaksanam acintyam avyapadesyam 
ekatmapratyayasaram prapaficopasamam santam 
Sivamadvaitam caturtham manyante sa ātmā sa vijfieyah \ 


Na antahprajfiam, na bahisprajnam - Both the inside and outside 
world are ruled out. 
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Na prajfiam naprajfiam naprajfianaghanam - Not even the mere 


activity version of you-not even the pranasvarüpa (pulsation 
state). 


Prapasca upasamamsantamsivam advaitam-You are so relaxed and 
non-doing that you are peace itself-one need not be afraid of this 
state. There is no touch of duality. 


Caturtham manyante - Knowers of wisdom call this the fourth 
state. 


Sa-ütmü sa ca vijseyah- That has to be rediscovered by the 
sadhaka. 


There is no way of explaining this state except by negating 
three states - vaisvanara (waking), taijasa (dream) or prajria (deep 
sleep). 


Sankara states regarding the turiya state or the fourth state or the 
no-mind state or the state of Brahman that - € Wi AÀ Acar - Sa 
esa neti netyatmà | 


This is a major hint for sadhaka. Sankara while commenting, on 
various occasions, infers that there is no positive definition for 
Brahman. According to him the best definition is - Neti neti 
ityeva brahma grahyam - afa Wd saa FA AA, You have to 
realize Brahman by negating all the qualities of the three states. 
Searching will take you nowhere. By droping everything as “not 
this, not this” one has to realize his true nature. When the urge to 
search stops, you are in Brahman. It cannot be perceived. It is not 


a result of cognition. One of the best sloka-s is from Upanisad. 


` (shat 
JHIA 98 Add Galea HAH | 
AN. eC CO NO. C. AN 
dad sa cd Idh& de "iaa HHIdd il 
Yanmanasa na manute enahurmano matam | 
Tadeva brahma toam viddhi nedam yadidamupasate M 
- Kena Upanisad 1-6 
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That which has given the cognizing power for the mind is 
Brahman. The sloka (verse) has a poetic grandeur. The state prior 
to prana, the state prior to the seeing power, the state prior to the 
listening power, the state prior to the talking power, the state 
prior to the thinking power is Brahman. 


Q. Why Turiya is not considered as nidra? 


A. You must see the abstractness to which the student is 
compelled to rise. Dvaitasya agrahana — Non -experience of 
duality is common to both in the nidrà and turtya phases. Why 
don't you stop at the nidra phase? What is there to drop? Since 
the activity did not go completely in nidra, itis still not a no-mind 
state. There is the mere pulsation of life force in the state. In 
Upanisad it is stated that:- 


PUGS Maa aca | 
Ole: FUE al at Ga a Rea: 1 
Karyakaranabuddhau tavisyete visvataijasau | 
prajfíah karanabuddhastu dvau tau turye na siddhyatah V 
- Man.Up.1- Ka.11 


The observer in jagrat and svapna is bound by two types of 
bandhanas (bondage) - karya-bandhana and karana-bandhana. 
Emotions, raga and dvesa are karya-bhandana. Un-specified general 
pulsation (as in Nidrà) is karana-bandhana. They are entrapped by 
helplessness. 


Prajfiah karana baddhastu —prajfia in the deep sleep state is burdened 
only by the karana-bandhana (un-specified general pulsations). 


Dvau tau turye na sidhyatah - Turtya is different this way that it 
is neither bound by karana-avidya nor karya-avidya. Further, in 
Upanisad, Gaudapada says- 


"X. 
[et GO` 
et GO 
+ PN * C. 
aeni Waa a wed «am Ade I 
A DaN aN S © 
Hel? had Aid Ga dede «T Il 
Natmanam paramscaiva na satyam nàpi canrtam | 
prajnah kificana samvetti turyam tatsarvadrk sada M 
- Man.Up.1-Ka.12 
In prajfia, there is no cognition of visible and invisible forces. In 
turtya the person is in total awareness. After Buddhikoéga (intellect 
sheath), when we go to mahattatva and avyakrta (the subtler 
states), world is not there. But the causal forces are in operation. 


Mere spandana(pulsation) operates. This spandana takes specific 
forms when it grossifies into cetana. Sarkara says:- 


UT AT TT AT ATT AT AT ATE AT Agi | 
Ya sa prajna sā prand ya sa pranda sā prajna | 
They call it prana or prajfiaor avyakrta or bija nidra or tamas all are 
equivalent. In Kenopanisad the teacher asks you to note:- 


TN. CS aN = C. C. A 
Adad daadaa Saladialet | 
Anyadeva tadviditādatho aviditadadhi | 
- Kenopanisad 1-4 


It is other than the seeable and unseen world. But in turtya, even 
the avidita (un-specified) forces are dissolved. 


How do you dissolve the avidita forces? You keep on reducing 
the vasand-s (gathered tendencies/conditioning) such as raga 
(attraction, dvesa (hatred), krodha (anger) and the creative forces 
like attention which captures details. Only in the focusing stage, 
there can be a flower, a tree etc. Objects are formed by giving 
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contours and by giving edges. In nidra state, because of shell 
expansion, the attention goes. There is saríkocata (constriction/ 
shrinking) in jagrat and svapna. The sankocata is the one that 
creates details of desired shape. The ananda in nidra is because of 
softness of forces. In fact you stop attention when you want to 
go to nidra. 


But when you come to turrya, none of these exist. Prana is also 
thinned out in turīya. Even according to science, there cannot 
be annihilation of anything-so confinement spreads. You exist 
in the spread-version. It is not death but immortality. What 
can nothingness die into? This nothingness is satta. Vedanta is 
sometimes wonderful, but at times it is dreadful - that is why, we 
don’t go to that state! We prefer to be safe here only. We are only 
more comfortable by slowing down the activity and feel happier. 
When the system breaks barriers, then enlightenment happens. 


Even in pralaya (doomsday) we are all not gone. Then why 
bother about liberation? Simho và Masako và Vyaghro và 
- Hat dT na WD =A AT the lion, the mosquito, the tiger or 
anybody-Tattatjnanakarmavasanankitah sampravisanti — - 
CAMARA SA: wea - they come here and retain their 
süksma (subtle) tendencies. Our tendencies do not die in pralaya 
or even in nidrā - this is in Chandogya Upanisad. Whereas, a 
Jfiani softens the activities and comes to a phase where even the 
pranadharma (quality of the life force — pulsation) gets dropped. 
Such a man cannot come into the cycle of creation. 


a \ Lan ~ A " C. 
q Shed GAT AAAI WTA SAT Sled | 
Na utkRamanti atraiva asminneva parenatmana 
avibhagam gacchanti | 


For a jfiani the general un-specified vibration or activity diffuses 
into omnipresence, never to re-collect itself, merges into limitless 
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space.If you are not bothered about the consequences, what is 
wrong with performance? None of us ever complain that our 
heart is beating and we are carrying a burden! Softer level of 
activity can be there due to which there is no cause for complaint. 
That is mukti (liberation). 


Q. Is there a test to know if one has grown spiritually? 


A. Yoga-Vasistha (6-4-6) refers to this aspect thus: 


qaaa US a legis: Seed PAA TT | 
TET THEATRE SHIM ARA Ag depend 


Etavadeva khalu lingamalingamirteh 
samsdantam samsrticirabhramaniorttasya | 
tajnasya yanmadanakopavisadamoha 
lobhapadam anudinam nipunam tanutvam M 


- Yoga-Vasistha (6-4-6) 


What are the symptoms by which we can identify the realised 
soul who is established in peace and for whom the eternal illusory 
cycle of birth and death has come to an end and who is bereft of 
any external symbols? He can only be identified by the gradual 
thinning down of forces like sex, anger, anguish, delusion and 
greediness day by day in him. 


Rama asks this very same question- How do you judge a 
Jfian?? By what symptoms can I say that a person is growing? 
Vasista says that it is very difficult to label a Jfianior judge him 
symptomatically. He is just like any other person A Jfianihas no 
laksana-s (qualification/identification) - but then?- Tajsasya (one 
who has realized THAT) - for a Jfiani, the forces like sex, anger, 
depression, confusion, greed etc. are all thinning down every 
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day. It is a continuous process of purification. 


This is a test for you also. Check whether you react or to what 
level you react when you are faced with the unruly forces. If you 
do not react then there is a marked improvement in you. Sastra is 
an applicable science. 


How much can one be like a Jfianidepends on one's intensity of 
sadhana. It also depends on the stock of vāsanā-s (gathered traits) 
one carries. 


It took me twenty years to come to the level of an average 
man's comfort after this clarity came to me. Sadhana cannot be 
a complicated one as the problems are only two. Speed and 
focusing are the only ones that lead one to react when confronted 
by evil forces. Conscious lessening /thinning of these two aspects 
in one's life is the sadhana. Diffusion should happen when such 
tendencies confront. One has to develop the 'let go' attitude. This 
is all sadhana. There cannot be a third method. 
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A FEW GEMS FROM 
GAUDAPADA KARIKA-S 


Gaudapada Karika-s are an integral part of the Mandükya Upanisad. 
Certain portions of the Karika-s are considered as Upanisad itself. 
Gaudapada was, by tradition, the philosophical grand preceptor of 
Sankara. His Karika on the Mandükya Upanisad is the oldest known 
systematic exposition of Advaita Vedanta. The Karika is a commentary 
in verse on the Upanisad. It falls into four sections: 1. Agama Prakarana 
(Chapter on Mandükya Upanisad) 2.Vaitathya Prakarana (Illusion) 
3.Advaita Prakarana (Non duality) and 4.Alatasanti Prakarana 
(Extinguishing a burning torch.) 


The first section is a brief systematic exposition of the Upanisadic text, 
following its distinction of differrent states of consciousness. Several of 
the most important Indian commentators treat the Agama Prakarana 
as part of the scriptural text of Mandükya Upanisad. 


The second section moves beyond the text of the Upanisad to establish 
the unreality of the things experienced in dreams and by analogy, 
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the things experienced in the waking state. All these are but MAYA, 
illusion. Gaudapada emphasized the essential unity of waking and 
dreaming states, and argues that the waking world is as unreal as the 
dream-world. 


The Advaita section of the Karika presents a clear, positive statement 
of the Non-Dualist position: atman/Brahman alone is real, all else is 
illusion. Gaudapada teaches the AJATA doctrine: the doctrine of NO- 
BECOMING. 


The fourth section of the Karika expounds the means of clearing the 
illusion of duality. 


As per Sastryji, the Advaita Prakarana of Gaudapada Karika of 
Mandiikya Upanisad is excellent as it clarifies the doubts of a sadhaka. 
One should always keep ruminating on a few of them in the light of 
strengthening the sadhana. So, he chose a few nuggets and has given 
his commentary on them. I have reproduced them here for the reader to 
do introspection. 


- EDITOR 


A FEW GEMS FROM GAUDAPADA KARIKA-S 


s I have been repeatedly stressing, it is essential that one 
Av to and devote more time to practice than dwell 

much on the text of Upanisad-s. No one should go to 
the Upanisad-s for academic curiosity. The practice should be to 
remove the mental ailment of a sadhaka (practitioner). If Vedanta 
is studied without such an uddesa (motive) then it would be a 
futile exercise. Every sloka in the Upanisad-s is a pointer in this 
direction. You have to fix your mind on them and follow the 
way our Seers have indicated. This prayojana (usefulness) has 
to be kept in mind always. Then only we have a true entry into 
Vedanta. We have to continuously look for the messages from the 
Sastra-s and do manana (brooding/ruminating) on them in that 
spirit. One has to rehearse the qualities of a sthitaprajfia (man of 
knowledge). Only then Sadhana phase takes a serious stage. 


Gaudapada Karika has thrown open many windows for you to 
plunge into the non dual state. From out of the many slokas, a 
few of them give a direct hint at the practice. Let us study them 
in their order to get a closer look at what the Acarya (teacher) 
has elaborated upon. A word of advice to you in this connection 
may be relevant here. Do not disturb people who are happy in 
theirown ways - Nabuddhi bhedam janayet - karma sanginam. Avoid 
correcting them and forcing your ideas on them. Your path is 
only for your own betterment. 


Now let us take up some of the Karika-s: 


an at N 


a ` ` 
desgi AAA Aed Ag asta: | 
gad MNA: Uh Yad AST CH: Il 
Bahisprajno vibhurviśvo hyantahprajfiastu taijasah | 
ghanaprajnastatha prajfiah eka eva tridha smrtah \\ 
- Ma.Up.1-Ka.1 
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(Visva is all-pervading, the experiencer of external world. Taijasa 
is the cognizer of internal world. Prājña is a mass of consciousness. 
It is Self alone that is thus known in the three states.) 


Bahih-prajfiah vibhuh-visvah - One who is cognizing outside (in 
the wakeful state) is vibhu and is called Vaisvanara. 


Antah-prajnah-tu taijasah - The one who cognizes the inside world 
(in dream state) is taijasa. 


Ghana-prajfiah-tatha prajfiah - In the prajfia (deep sleep) phase, 
outside cognition as well as inside cognition have vanished. We 
know the example of seven colors merging into white colour 
when the disc with seven colours is rotated fast. When you soften 
cognition, picture and sound vanish. This explains as to how one 
suddenly slips into sleep. When you sit for meditation and slow 
down the assemblage of words, words get decomposed, sabda 
(sound) vanishes and that is a good growth to oneself. Drsyanasa 
(dissolution of picture) and sabdamsa (dissolution of sound) occur 
when meditation ripens. 


Ghana-prafiah-tathà prajsaheka eva tridhà smrtah - The dream 
observer is the same as the jagrat (waking) observer. Even the 
witness of silence and the person in nidra (deep sleep) are the 
same. There are no three enjoyers or perceivers. 


The same person experiences the three states. What are you 
then? That means you have an existence independent of the 
three states.However quick is the succession from one state to 
the other, (that is from waking to dream and to dreamless sleep 
states and during the reverse process) there must be a time 
gap. In that time-gap you are not tagged on to any feature of 
the three states. You are Aa- - alipta-asprsta (untouched 
and unattached). You are independent. That means, jagratdharma 
or svapna dharma or nidradharma is not a must for you.In order 
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to recognize this state, observe the time-gap between the three 
states however quick is the succession from one state to the other. 
You are independent of all the three dharma-s in this gap.That is 
valuable from the sadhana (practice) point of view.Sankara cajoles 
the sadhaka to contemplate on the gap as ‘I AM THAT'"-so'hamiti 
smrtya- eisefira ee - Supported by this argument, you begin 
to relax during meditation. The whole practice is to recognize 
your original swaroopa (true nature) which is the upa-santastithi 
(peaceful state). 


Further :- 


urat PEMA ASE eer AA ATA 
exqrenaegiaicd SEA Gaede stayed a raria 
BPA: | 


Paryàyena tristhanatvat so'hamiti smrtyà pratisandhanacca 
sthanatrayavyatiriktatvam Suddhatoam ekatvam asangatvam 
ca siddhamiti abhiprayah | 


- Mand Upa- Sankara Bhasya-19 


Since you are the same fellow in these three changing states, you 
are One, you are Pure, untainted and not linked with any of the 
three states. There were moments in your life when you stood 
aloof from these dharma-s (states), you are pure and single and are 
unattached. Ultimately one has to come out of all these dharma-s 
instead of fighting what is tamas (inertia) and rajas (hyper activity)! 
The state, where there is no outside cognition or inside cognition 
or even no cognition as in nidra, is known as Turtya where you 
are untainted. Even for a paramahamisa sanyasi (recluse of a higher 
order) who is exempted from sandhya or Gayatri must hold on 
to prünava (OM) japa. This is because the avidita (un-specified) 
forces are not easy to dissolve. He may slip into corresponding 
nidra. With a loss of awareness how can you manipulate? That 
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means you must be wakeful and then decompose using Omkara 
in a very minimal way. 


Why do you think of these three states and try to examine them? 
Gaudapada puts it very nicely — He affirms that in one's wakeful 
state itself one can have the three properties. 


€ € € aA 
aAA fast Heed de: | 
Hal Fe Hel: Prat QE ruat t: N 
Daksinaáksimukhe vi$vo manasyantastu taijasah | 
ükase ca hrdi prajfíah tridha dehe vyavasthitah \\ 
- Ma.Up.1-Ka.2 
(Visva is the cognizer through the right eye; Taijasa is the cognizer 
through the mind within; Prajfiais the akasa(the space) in the 
heart. Therefore the one Atman is perceived threefold in the 
same body.) 


Daksinaksi mukhe visvah -Who is visva? One who looks outside or 
grasps the outside world in the wakeful state. 


Manasi antastu taijasah - Close your eyes and then you have the 
inside world even in the wakeful state- you do not have to wait 
for getting into dream state. 


Akase ca hrdi prajfiah - When you are very much relaxed you are 
in your nidradharma (state of sleep). 


Tridha dehe vyavasthitah - (Thus) simultaneously you have touches 
of all the three states. 


fast f ere ferc cate: oars i 
ATH FA Mat: AT APT frere uu 
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Visvo hi sthülabhuk nityam taijasah praviviktabhu | 
anandabhuk tathà prajfiah tridha bhogam nibodhata M 
- Ma.Up.1-Ka.3 


Vaisvanara enjoys the outside-the gross sense objects, Taijasa 
enjoys the inside-the subtle world of objects, and Prajsa enjoys 
the peace-the bliss. 


All the three understand bhoga (enjoyment) this way. 


There are three fold experiences for the same person. Viswa always 


enjoys and experiences the gross objects. Taijasa enjoys the subtle 


world created in the dream. Prajfia is always in the eternal bliss. 








* Coe An. `A 
em quad fad safe d did 
amaa aer set Brat qa fara ui 
Sthülam tarpayate visvam praviviktam tu taijasam | 
Anandaéca tatha prájfiam tridha trptim nibodhata V 
- Ma.Up.1-Ka.4 


The gross satisfies Visva. The subtle satisfies Taijasa and bliss 
satisfies Prajfia. Know that satisfaction is threefold. 


Three types of food and three types of trpti or satisfaction are 
mentioned here. Grasping outside world is one trpti. Enjoying 
inside world of imaginations is another trpti. Staying in the mere 
prana level or nidrà level is another trpti. 


ffe Fad aa neged Pearce: | 


Vibhütim prasavam tvanye manyante visvacintakah | 
svapnamayasvaripeti srstiranyairvikalpita M 
- Ma.Up.1-Ka.7 
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(Some of those who contemplate the process of creation regard it 


as the manifestation of God's powers; others imagine creation to 
be like dreams and illusions.) 


Various people who want to label srsti or creation call it as Isvara's 
display of power. Svapnamayasarüpeti - One person says that it is 
like dream; another person interprets it as the maya (illusion) of 
the indrajalika (magician) or the magic of The Magician. 


HiT qfecac eiA ATT | 
AA CMATASA MARAA FI EGET I 


Bhogartham srstirityanye kridarthamiti capare | 


devasyaisa svabhavo’yam aptakamasya kā sprha V 


Some people say that srsti (creation) is Iévara's maya. Another 
says, time is the creator of the universe. Others say it is the sport 
of Isvara for His enjoyment. Gaudapada says that Isvara is a self 
satisfied one. How can you give him an attribute called kartrtva 
(doer-ship) and bhoktrtva (enjoyer-ship)? He is atmani eva atmana 
tustah’- SAA Ta ACHAT Ge: - He is self satisfied. How can there 
be kamana (desires) for him? 


Instead of worrying about how and why of creation, a serious 
sadhaka(practitioner) has to turn his attention away from the 
investigation into creation and just live like an unattached person 
in society without any expectation as his goal is to achieve purity 
of mind. A jfiani is always immersed in his own atman, and is 
satisfied with the atman. 


Paces net feiert via: | 


TAR: H g Asa: YASA A ACTA: i 


Nigrhitasya manaso nirvikalpasya dhimatah | 
pracarah sa tu vijfieyah susupte'nyo na tatsamah V 
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(One should know the behaviour of the conquered mind which 
is endowed with discrimination and which is free from illusions. 
The condition of the mind in deep sleep is not like that, but is of 
a different kind.) 


One has to sit quiet and find out his quietened mind consciously. 
Nigraha is control. You have to understand the content of the 
subdued mind and the content of the mind which has no sankalpa 
(plans). 


Pracarahyah manasah - whatever is the quality of the mind, sa 
tu vijseyah-that should be understood and appreciated by the 
sadhaka. Your sadhana in the wakeful state is different from sleep. 
You sit wakefully and quieten the forces. This state is different 
from the state of sleep and they are not equal. 


Why they did not equate the susupti (sleep) with nigrhitamanas 
(mind which is withdrawn)? The answer is in the next sloka: 


faa fe aye df fid a diga | 
ded frd ser gere Gadd: il 


Liyate hi susupte tannigrhitam na liyate | 


Tadeva nirbhayam brahma jfianalokam samantatah \\ 


(The mind is dissolved in deep sleep, but it is not so when the 
mind is controlled. The controlled mind is verily the fearless 
Brahman, the light of whose omniscience is all-pervading.) 


The mind gets dissolved in deep sleep, but when under restraint, 
it doesn't get dissolved. That (mind) alone becomes Brahman, the 
fearless, endowed with the light of Consciousness on all sides. In 
nidra, mind is not eliminated. Manolaya (mind becoming dormant) 
has happened but manonasa (erasing of mind) has not happened. 
We sleep because there is a pull which is an inability to hold the 
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indriya-vyapara (activity of senses). There is something in sleep 
which is not there in a person having complete cittasuddhi (purity 
of mind). 


susuptau manah ltyate- Mind becomes dormant in deep sleep. It 
acquires a seed form-a general prana-spandana (vibration of life 
force). Whereas, jfiana is a quietened state of mind. Gaudapada 
declares this very clearly. 


The jagat (world) outside or inside is either in the sabda (sound) 
form or rüpa (picture) form. All the talk inside has to be 
discouraged so that both the nama (name/attribute) and rüpa 
disappear. The chattering of the mind inside should stop. Picture 
and sound version of thoughts are to be erased to facilitate samadhi 
(no-mind state) to happen. So during sadhana remember this 
mantra and sit quietly without inviting any picture or sound. 


Nigrhitammanaheva_nirbhayam brahma — A controlled mind, a 
pacified mind, a calm mind in wakeful hours is verily the no- 
mind state which is Brahman. 











CC. C. ee C. 
GAAS: Credis: i 
SERT: APSA: TAA ITSTS AT: I 
Sarvabhilapavagatih sarvacintadsamutthitah | 
suprasantah sakrjjyotih samadhiracalo’bhayah \\ 
(Atman is beyond all expression by words and beyond all acts 


of the mind. It is peace itself, eternal effulgence and samadhi (no- 
mind state); It is unmoving and fearless.) 


Sarva-abhilapa-vigatah- The no-mind state is totally free of murmurs 
within — free of expressions. Sarva-cinta-samutthitah - Free from 
all thoughts involving pictures and sounds. That should be the 
sadhana. Try these two things when you sit quiet. Remaining silent 


298 


A FEW GEMS FROM GAUDAPADA KARIKA-S 


within in your wakeful state is samādhi. Regularly cultivate this. 


Fal a da Alcan: Ped aa a faa | 
setae dar SAA SSMS TAL 
- FOIA TATA, 3 BAT 3c 


Graho na tatra notsargah cinta yatra na vidyate | 


atmasamstham tada jiidnam ajatisamatam gatim M 
- Ma.Up.3-Ka.38 


(A realised person has no mental angusih due todissoluyion 
of mind and hence there can be no acceptance or rejection of 
anything. Such amind loses its distinctiveness thereby attains 
equanimity.) 


Grahah na utsargah na-Likes and dislikes are the two forces which 
we have encouraged continuously due to which mind does not 
keep quiet at all. It oscillates between acceptance and rejection, 
desire and aversion, attachment and detachment, dharma and 
a-dharma. This is the last straw of disturbance of the mind which 
a sadhaka has to overcome ultimately. Every thought that is 
born, has to have a natural death. You are a mere non-involved 
observer of the birth and death of thoughts. That should be the 
state of equanimity in sadhaka. 


HAA frena snp wu | 
gaga: TAI START Meas HUI 
Manaso nigrahayattam abhayam sarvayoginam | 
duhkhaksayah pabodhasca apyaksaya Santireva ca M 
- Ma.Up.3-Ka.40 
For all yogi-s, fearlessness, cessation of misery, Knowledge of Self 
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and ever-lasting peace depend upon the control of mind. 


This excellent sloka says that even after attaining theoretical 
knowledge, one has to do sadhana. For every type of yogi - duhkha- 
ksayah - banishing of duhkha, Prabodha - self knowledge, Aksaya- 
Santih- ever-lasting peace are through manasah nigrahayattam— 
conquest of the mind and that is the fearless state - Abhayam. 
Sankara comments on the above Karika thus: 


. CNN ` a ` 

WaT Yd: TAEIS FCAT - ATAR: hed Sid AATA | 
Esam punah brahmasvaripavyatirekena 

nopacarah kathafícana iti avocama | 


For those people of caliber like, Vamadeva or Suka whose mind 
is so pure, it is already in the kalpita (illusory) phase. Pangs are 
not there at all. Mind is not in the continuous thinking phase and 
so it dies. They are nearly in Brahman. For them indriya-vyapara 
(activity of senses) and mano-vyapara (mental activities) are kalpita 
eva (illusory only - seqq YA) Na paramarthatah - à waa: - For 
them the said activities are not permanent. 


Tesam brahma svariipanam - They are already in Brahman. 


Ye tu atah 1 anye yoginah mano-nigrahayattaiva — à d Ad: Se 
arm: AATEC - They are already in that state ofboundless 
santi (peace) by their very nature. 


na anyatha-d AAM - They don't depend upon any other prop. 


Nopacürah kathascana ityavocama—- For such persons there is no 
need for any suggestion. 


- o ^ - A : ` . . 
Tesam $ravanamevülam - 4i AMAA - For them one listening 
is enough. 


Ye tu atah anye yoginah- What about people like us with so much 
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stock of rajas (hyper activity) and tamas (inertia)? 


ÉIHHESHEES: SAAR AAA: 

zie sea Wai | 

Hinamadhyamadrstayah  avyatiriktam atmasambandhi manah 
indriyadia anyat pasyanti \ 


For such people the thoughts are non imaginary and thus 
cannot be eradicated easily. It won’t go by a simple suggestion. 
Tesamatmasvariipa rahitanam- they are yet to get established in the 
no-mind state. 


Such people have to practice - manaso nigrahayattam—AAeN 
Feelada-They have to tame the mind. Mind control is 
necessary. 


Vedanta sampradaya (tradition) gives the example of only two 
persons of this caliber. Vamadeva and Suka were always in the 
Brahmasvarüpa (set in Brahman). They did not need any suggestion 
or prop as their minds had been thinned out and were already 
established in peace. For people like us who have a large stock 
of rajas and tamas, taming of these forces are essential as we 
are conditioned to believe that the world is satya (true) and not 
mithya (false). 


So, these unruly forces have to be brought under control. 
Although we have the atmaparichaya (theoretical knowledge 
of Brahman), atmanistatwa (getting established in Self) has not 
dawned on us. Simply knowing the svarüpa is not sufficient. 
Mano- nigraha (withdrawing the mind) has to be done. One has 
to be self critical and careful. 


It may be possible that you slip from yoga to bhoga (enjoyment) 
during practice. Do not feel sorry or guilty. Gracefully accept 
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it and slowly get out of the problem till you reach a stage of no 
return to bhogavastu (object of enjoyment). Do not try to quieten 
the mind by force. Apply slowness to the rush for bhoga so that 
defocusing happens culminating in its dissolution. 


sumi raa fated area: | 
2 UA 
ga SY a SIT AA SAAT N 
Upayena nigrhniyat viksiptam kamabhogayoh | 
suprasannam laye caiva yathà kamo layastatha \\ 
- Ma.Up.3-Ka.42 


(By the right and clever means, one should gain control of 
the mind when it goes out after the feast of desires or sinks to 
inactivity due to tamas (sluggishness). Happiness derived out of 
such tamas and desires are equally to be avoided) 


Therefore do not harshly try to quieten the mind, do it gently by 
upaya (suggestion). When the mind tends to go out, reduce the 
rush of the mind gently. 


Suprasannam layecchaiva yatha kamanartha hetuh layahapi 
tatha anarthahetuh. The feeling of comfort derived out of 
manolaya (dormant mind) is also a force to be overcome by being 
wakeful and conscious. That manolaya also traps you. 


When nidra forces pull you during sadhana, gently become wakeful 
defeating the laya forces. One may wonder why one should not 
go to sleep as it is a comforting position. Understand that that 
nidra also traps you and leaves you in a forced condition. Since 
your aim is to come out of the forces that bind you, you have to 
be very careful not to get into the knot. 


Fa: TAA: ANT aAA | 
Manah prasamanopayah yoga ityabhidhiyate | 
- Yoga-Vasistha 3-9-132 


A FEW GEMS FROM GAUDAPADA KARIKA-S 


Mellowing the mind is termed as Yoga. That is, tuning it from 
the harsh state to gentle state. So sit and quieten the mind. You 
decide an interval of time where your duty calls would not 
come and disturb you. That is the skill with which you have 
to work. You have to be in a relaxed state for attaining peace. 
Simple atmaparichaya (knowledge of Self) is not sufficient for the 
sadhana. Atmanisthatva has to get established through sadhana. 
Evenafter knowing your svaripa, you should not stop nididhyasa 
(meditation). 


A single flash of Self, no-mind state, is felt in Sravana. 
Repeated occurance of this flash of Self is termed as manana. 


Nididhyasa is the stabilisation of the repeated flashes of the 
Self. 


cp wes frd fale ama ga: i 
and fasta aad s wea il 
Laye sambodhayet cittam viksiptam Samayet punah | 
sakasayam vijaniyat samapraptam na calayet M 
- Ma.Up.3-Ka.44 


(If the mind slips to slumber, awaken it; if distracted, make it 
tranquil. Understand the impurities of the mind. When the mind 
has attained equanimity, do not disturb it again). 


Indriyavyapara (activity of senses) is called bhogavasana (tendency 
to enjoy). Karmendriyavyapara (activity of senses of action) is called 
karmavasana (tendency / urge to do). Viksiptamsamayet punah - both 
operations are to be corrected. Slight samadhana (calmness) comes 
as in nidrà (sleep). But, understand that there is still a small dosha 
(defect) in bija (seed) form. Once a pleasant state is reached, try 
to hold on to that state. We often spoil that by inviting another 
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thought. Do not do that. Even the sukhaasvadana- brooding over 


happiness should not be done heavily as it amounts to digression 
from one's goal. 


One has to repeatedly remind oneself not to get into the speed 
mode. Both the operations of remaining in tamas and hankering 
for comfort of peace are being corrected during sadhana. Even 
desiring for peace should not be over done as it can lead to 
süksmanidra (slumber) which is a dosa (defect). So keep applying 
the attitude of detachment to avert the danger of being trapped. 


NA A_: an has 
Fal a ead Prd a a AAA Fa: | 
AARAA feta Fe quia ii 
Yada na Ityate cittam na ca viksipyate punah | 


aninganamanübhyasam nispannam brahma tattada V 
- Ma.Up.3-Ka.46 


(When the mind does not lapse into slumber and is not distracted 
by desires, that is to say, when it remainsimmobileand does not 
give rise to appearances, it verily is Brahman.) 


When the mind is no more wandering, when it does not seek 
any more, that mind is verily Brahman. It is either moving or ina 
state of rest. When it is in movement, we call it as mind and when 
it is in rest, we call it Brahman or Svariipa. Such a state is further 
described as svastham (a quietened mind), santam (peaceful), 
nirvanam (liberated), and sukham (avery relaxed state). 


SELF in the functioning phase is MIND. 





MIND in the non-functioning phase is SELF. 
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Mae sae fare f& aar Reta: i 
far: a fé Fetal AAAA. 
Nivrttasya apravrttasya niscala hi tada sthitih | 
visayah sa hi buddhanamtatsamyamajamadvayam \ 

- Ma.Up.4-Ka.80 
(The in-between state of the mind which is withdrawn but not 
yet started indulging is verily the state of immutability. The wise 


realize such a mind to be Brahman; It is undifferentiated, birth- 
less and non-dual.) 


One thought has gone, another thought is yet to come. At that 
point the mind is calana-rahita or without movement. The interval 
between two thoughts is Svarüpa. That is your advayasthiti (non- 
dual state) — sama - sthiti (state of equnimity). 


That is why I always say that sadhana is not a quick jump and 
one day you become enlightened. Only enlightened people have 
remained in that state as a matter of swabhava (habit). 


fasion ANAN: AIA: HT uud | 
qn: paaa far ami sid ii 
Vipranam vinayohyesah $amah prakrta ucyate | 
damah prakrtidantatoadenam vidvan Samam vrajet \\ 
- Ma.Up.4- Ka.86 
This is the highest virtue of a vipra (person established in 
knowledge). This is called the real peace. This is the true content 


which springs from conquest of lower nature. One who knows 
this, enters true peace. 


For a realized person who dwells in his self, the qualities such 
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as humility, tranquility of mind and withdrawl of senses are all 
natural and are not achieved by artificial means. 


People like us often go to the platform to impress upon others 
about our virtues. Buta true sadhaka should not do it as lecturing 
itself becomes a burden. It is a load on such a person. 


Any advanced sadhaka should practice this quietness. The best 
description for this is to remain like a child (no cares and no 
anxieties). 


Gaudapada’s opponents during his time called him a Buddha in 
disguise (prachanna Buddha) and not a vaidika (religious) since the 
jnanavada which he projected had an overtone of Buddhism. May 
be he was trained that way! In many places there is a leaning 
towards the Buddhist message. 


However we find in the penultimate sloka of his Karika, his own 
assertion that even Buddha did not know the subtle state of the 
absence of the triad knower, knowing and known. 


Sankara supports his argument by saying that Buddha did not 
have access to this paramarthatatwa (Ultimate State) and still had 
an oscillation. Sankara boldly pronounces that this subtlety was 
known only to Vedantin-s. 


Gaudapada finally salutes the advaita Sastra itself. 


FAUT sist STFS FAISAL | 
Jgeal Ect GIGIGE] THCHAT FAT AS II 
Durdasamatigambhiram ajam samyam vis$aradam | 
buddhva padamananatoam namaskurmo yathà balam \\ 
- Ma.Up.4-ka.100 
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Having realised the non-dual state that is hard to perceive 
and which is lofty, unborn, uniform and serene, we offer our 
salutations to IT, as best as we can. 


Gaudapada asserts that his prostrations do not go to any personal 
God like Narayana or Siva as he is discussing advaita. Then to 
whom the prostrations should go? It has to go to the non dual 
stuff itself. Whatever is the capacity of the individual to stay in 
the advaitasthiti (non-dual state), is the prostration one can offer. 
He means to say that one has to remain in that state as often as 
possible and that is the best salutations to any deity. 


Wd "ded uias: ud Ged RAAT: | 
ad Aa quueg WI eA STAT Wd ll 
Sarve bhavantu sukhinah sarve santu niRamayah | 


sarve bhadrani pasyantu mà kascit duhkhabhak bhavet Vu 


May all be happy. May all be free from disabilities. 


May all see the good in others. May none suffer from sorrow. 





